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(The Diksatiiya Iqti, with the Initiatory Rites.) 


1 . 

Agni, among the godd, has the lowest , 1 Vi?au the highest, place ; 
between them stand all the other deities. 

1 B&yana, whom M. Milder follows in his translation of the first six chapters of 
tho first book, as given in his “ History of Anoient Samskrit Literature” (pages 
8I1B-406), explains the words auuma and paramo by “ first " and‘‘laBt." To prove this 
meaning to be the true one, SSyana adduces the mantra (1,4. As'val. Br. S. 4, 2), agnir 
tnukham prathamo devatdndm admgatdndm uttamo Ptj iur ds/t, i.e., Agni was the first 
of the deities assembled, (and) Vijtu the last. In the Kausitaki-Br&hrnanam (7, 1) 
Agni is called avarardhya (instead of utarnu), and Visnu parnrdhya (instead of parama), 
' belonging to the lower and higher halves (or forming the lower and higher 
halves). That the meaning “first" cannot be reasonably given to the word avama, one 
may learn from some passages of the Rigveda SamhitA, where auamu and parama are 
not applied to denote rank and dignity, but only to mark place and locality. Gee 
Kigveda 1,108.0,10: avamaaydm prithivydm, madhyamatyim, parumusydm uta, i.e., in 
the lowest place, the middle (place), and the highest (place). Agni, the fire, has, among 
the gods, the lowest place; for he resides with man on the earth; while the other 
gods are either in the air, or in the sky. Visnu occupies, of all gods, the highest 
place ; for he represents (in the Rigveda) the sun in Its daily and yearly course. In 
its daily course it reaches the highest point in the sky, when passing the zenith on 
the horizon; thence Viytu is called tho “ highest ” of the gods. Sflyana understands 
" first" and “ last " in reference to the respective order of deities in the twelve 
liturgies (Gostra) of the Soma day at the AjuRfoma sacrifice. For, says he, “ The 
first of these liturgies, the so-called Ajya-Hnetra (see 2, 81), belongs to Agni. and in 
the last out of the twelve, in the so-called Agnamiruta fcrfstrn (see 8, 82-88), there is 
one verse addressed to Visnu. But this argument, advanced by Sayapa, proves 
nothing for hi* opinion that “Agni is the first, and Visnu [2] the last deity;” for 
hese twelve liturgies belong to the fifth day of the Agnistoma sacrifice, whilst the 
'ikqaniya~iiti, in connection with which ceremony the BrAhmapam makes the remark 
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[Jl] They offer * the Agni-Vianu rice-cake ( Puroddsa) 3 which belongs 
to the Dikmnhja hti ('and put its £3] several parts) on ele«^n potsherds 

“ ugttir vai devditdm avnmo," &c., forma part of the first day. The ceremonies of the 
first and those of the fifth day have no connection with one another. 

Equally inconclusive are two other arguments brought forward by SSyana. The 
one is, that in all the constituent parts of the JyotixtoTna sacrifice, of which the 
Agnistoma is the opening, the first place is assigned to Agni, and the last to Visnu, 
and that the last Stotra (performance of the 86ma singers), and the last h>dstra 
(performance of the Ilotri-priests), in the last part of that great cycle of sacrifices (the 
Jyoti toma), known by the name of Aptonjiima, are devoted to Visnu. The other 
argument is, that Agni is worshipped in the first, or Dik$aniijti ijii, and that the Vd/ana- 
neyins (the follow ws of the so called White Yajurveda) use, instead of the last Isti (the 
avatdniyd), the Piiridhuti to Visnu. 

Both arguments prove only, that the ceremonies commenced with the deity who is 
on earth, \fhat is, Agni, and ended with that ouo who occupies the highest place in 
heaven. Though, from a liturgical point of view, Sayana's opinion might be correct, 
yet he does not state any reason why the first place in certain invocations is assigned 
to Agni, and the last to Visnu. But the translation “ lowost and highest," as given 
here, does not only account for the liturgical arrangement, but states the proper roason 
of such an order besides. That these terms are really applicable to both respective 
-deities, Agni and Visnu, and that the words avuma and parama actually convey such 
meaning, has been shown above. 

’The term of the original is, u irnapatUi (from vap, to strew, to sow). This expres¬ 
sion, which very frequently occurs in liturgical writings of all kinds, means, originally, 
“to take some handfuls of dry substances (such as grains) from the heap in which they 
are collected, and put them into separate vessel.” It is used in a similar Beuse of 
liquids also. Sjayana restricts tho meaning of this common sacrificial term somewhat 
too much. He says, that it means •“ to take four handfuls of rice from the whole load 
which is on the cart, and throw them into the winnowing basket (istirpn).” In this 
passage, he further adds, the lorm moans (lie bringing of that offering the preparation 
of -which begins with this act of taking four handfuls from tho whole load. Sayana 
discusses the meaning of the form “ nirvupanti " which is in the presont tense, and 
iu the plural number. Referring to a parallel in tho "Black Yajurveda,” agndvaifinvam 
ekdduiukfipdlum iiirvdpetl dikxiiijamd'tnh where the potential ( nirvapet ) is used instead 
of the present tense of (nirnapanti•, and to a rule of Panini (3, 4, 7,) [8] which teachers 
that the conjunctive (Loti can have the meaning of the potential, ho takes it in the 
sense of a conjunctive, implying an order. The plural instead of the singular is 
accounted for the supposition, that in tho Vedic languago the numbers might be inter¬ 
changed. But tho whole explanation is artificial. 

* The principal food of the gods at tho so-called Istis is the purodrfsa. 1 here 
give a abort description of its preparation, which I myself have witnessed, Tho 
Adhvaryn takes rice which is husked and ground (pix(u), throws it into a vessel of 
copper ( madunii), kneads it with water, and givos the whole mass a globular shape. 
He then places this dough on a piece of wood to the Ahavaniya fire (the fire into 
which the oblations are thrown), in order to cook it. After it is half cooked, he takes 
it off, gives it the shape of a tortoise, and places the whole on eleven potsherds 
(kapdlas). To complete cooking it, he takes Darblia grass, kindles it and puts it on 
the Purodasa. After it is made ready, ho pours melted butter over it and puts the 
ready dish in the ao-callod Idapiltm, which is placed on the Vedi, where it re 
till it is sacrificed. 
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(kapdla). They offer it (the rice-cake) really to all the deities of this 
(Isti) without foregoing any one. 4 For Agni is all the deities, and 
Visnu is all the deities. For these two (divine) bodies, Agni and 
Visnu, are the two ends 5 of the sacrifice. Thus when they portion 
out the Agni-Visnu rice-cake, they indeed make at the end 8 (after the 
ceremony is over) prosper 7 (all) the gods of this (ceremony). 

[ 4 ] Here they say : if there be eleven potsherds on which portions of 
the rice-cake are put, and (only) two deities, Agni and Visnu, what 
arrangement is there for the two, or what division ? 

(The answer is) The rice-cake portions on eight potsherds belong 
to Agni ; for the GAyatri verse consists of eight syllables, and the Gayatri 
is Agni’s metre. The rice-cake portions on the three potsherds belong 
to Visnu ; for \ i6nu (the suiH strode thrice through the universe- * 
This the arrangement (to be made) for them ; this the division. 

4 Anuiiturnijam : literally, without any one between, without an interval, the chain 
of the Rods being uninterrupted. 

‘ Antye, RSyana opines that this adjective here is ptnio m, i.e., that out ot two 
or more tilings to he expressed, only one has actually remained. It stands, as he thinks, 
instead of ddi/T’und a utij i, just as pifur.iu means “ father and mother." (I’anini, 1, 2, 70.) 

• Anlntak. Sly. "at the beginning and end of the sacrifice.” But I doubt whether 
the term implies the beginning also. In the phrase: utitutWi pratitijtati, which so 
frequently occurs in the Ait. Br4hm., uutotoh moans ouly “ultimately," at the end 
of a particular curomony or rite. 

’ RidJimmiiUi. S;iy. paricluiranti, thoy worship. Ho had, in all probability, Nighanf. 
8, 6, in view, whore this meaning is given to riuhnoli. Bir that this word conveys 
the sense of “ prosporing" follows unmistakeably from a good many passages of the 
8amhita of Rigveda and Manu. (Bee the Sumskrit Dictionary by Bohtlingk and Roth. 
8. v. and Westergaard's Radices Sauscritaj s. v. win page 182.) In this passage the 
meaning " to worship,” as given by Sayana, is too vague, and appears not quite appro* 
priate to the sense. On account of its governing the accusative, wo must take it here in 
the sense of a transitive verb, although it is generally an intransit ive one. The mean¬ 
ing which lies nearest, is, ** to make prosperous." At the first glance it might appear 
somewhat curious, huw iucu should make the gods prosperous by sacrificial offerings. 
But if ono takes into consideration, that tho Vedas, and particularly tbe sacrificial rites 
inculcated in them, prosuppose a mutual relationship between men and gods, one 
depending on tho support of the other, tiie expression will no longer be found strange. 
Men must prosont offerings to the gods to increase tho power and strength of their 
divine protectors. They must, for instance, inebriate Indra with Soma, that he might 
gather strength for conquering tho demons. The moaning " to satisfy, to please,” which 
is given to tho word " ridhuuvanti " of the passage in quostion in Bohtlingk's and Roth's 
Dictionary, is a mere guess, and wholly untenable, being supported by no Krabinanik 
authority. 

• This refers to the verso in tho Rigveda Bamliiti 1,22,17,t8 : idam Fisuur vichakrame 
tredha nidadlie padam, i.e., Visnu strode through the universe ; he put down thrice his 
foot; and trini padii vichakrame, he strodo three steps. These (three steps of Vignu, 
who represents the sun, are : sunrise, zenith, and sunsot. 
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He who might think himself to have no position (not to be highly 
respected by others) should portion out (for being offered) Charu * over 
which clarified C6] butter is poured. For on this earth no one has a firm 
footing who does not enjoy a certain (high) position. 10 The clarified butter 
(poured over this Charu) is the milk of the woman ; the husked rice grains 
{taridula of which Charu consists) belong to the male; both are a pair. 
Thus the Charu on account of its consisting of a pair (of female and male 
parts) blesses him with the production of progeny and cattle, for his 
propagation (in his descendants and their property). He who has such 
a knowledge propagates bis progeny and cattle. 

He who brings the New and Full Moon oblations, has already made 
a beginning with the sacrifice,.and made also a beginning with (the sacri¬ 
ficial worship of the) deities. After having brought the New or Full 
Moon oblations, he may be inaugurated in consequence of the offering 
made at these (oblations) and the sacrificial grass (having been spread) at 
these (oblations, at the time of making them). This (might be regarded) 
as one Diksa (initiatory rite). 11 

• Charu is boiled rice. It oan tie mixed with milk and butter; but it is no essential 
part. It is synonymous with odannm, the common terra for “ boiled rice." b'atap. Brlh. 
4, 12, 1. There wore different varieties of this dish; some being prepared with the 
addition of barloy, or some other grains. See TaittiriyaSamh. 1, 8, 10, 1. 

[6] u Fratltlftnti, which is here put twice, has a doublo senso, viz., the original 
meaning “ to have a Orm footing, standing," and a figurative one “ to have rank, position, 
dignity." In the latter sense, the substantive pratij^hz is of frequent occurrence 
Dignity and position depend on the largeness of family, wealth in cattle, Ac, 

“Tho present followers of the Vcdik roligion, the so-called Agnihotris, who take 
upon themselves tho performance of all the manifold sacrificial rites enjoined in the 
Vedas, begin their arduous career for gaining a place in heaven, aftor the sacred fires 
have been established, with tho regular monthly performance of the Darsa and Piirni- 
iMtfti or the New and Full Moon sacrifices. Thon they bring the (. hdturm'fsi/a-t’sti, 
and after this rite they proceed to bring tho Agnifioma, tho first and model of all Soma 
sacrifices. Ity the bringing of the Now and Full Moon offerings, the Agnihotri is already 
initiated Into the grand rites ; ho is already an adept (D/'kjfifu) in it. Some of the links 
of the yajna or sacrifice which is regarded ns a chain extending from this earth to heaven, 
by means of which the successful performer reachos the celestial world, the seat of the 
gods, are already established by these offerings; with the deities, whose associate the 
sacriflcer wishes to become after his death, the intercourse is opened; for they have 
already received food (hauih), prepared [ 0 ] according to the precepts of sacred cookery, 
at his hands, and they have been sitting on the sacred seat (bitrhis) prepared of the sacri¬ 
ficial grass (DarbHn). Thenoe the performance of the Full and New Moon sacrifices is 
here called one Diksa, Le., one initiatory rite. But if the Agnihotri, who is performing 
a Soma sacrifice, is already initiated (Dikjifu) by means of thorites just mentioned, how 
does he require at the opening of the Agnistnmu (Soma-sacriflce) the so-callod Dik«aniya 
l$$i, or “offering for becoming initiated ” ? This question was mooted already in ancient 
times. Thence, says Anvaldyana in his Srauta sfitras (4, 1), that, Borne are of opinion, the 
Sonia-saorifice should bo performed, in the case of the means required being forthcoming 
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[6] The Hotar must recite seventeen verses for the wooden sticks to be 
thrown into the fire 12 (to feed it). For Prajdpati (the Lord of all creatures) 
is seventeen fold ; the months are twelve, and the seasons five, by putting 
Hemanta (winter) and &isira (between winter and spring) as one. So 
much is the year. The year is Praj&pati. He who has such a knowledge 
prospers by these verses (just mentioned) which reside in PrajApati. 

2 . 

L7J The sacrifice went away from the gods. They wished to seek 
after it by means of the Iftis. The Istis are called Istis, because they 
wished (ifsh, to wish) to seek after it. They found it. He who has such 
a knowledge prospers after he has found the sacrifice. The name 
ahutis, i.e., oblations, stands instead of dhuti, i.e., invocation ; with them 
the sacrificer calls the gods. This is (the reason) why they are called 
ahutis. They (the ahutis) are called dtis ; for by their means the gods 
come to the call of the sacri ficer ( ayanti , they come). Or they are the 
paths (and) ways ; for they are the ways to heaven for the sacrificer. 

There they say, as another priest (the Adhvaryu) offers (juhoti) the 
oblations, why do they call that one, who repeats the Anodhyd and Ydjyd 
verses, a Eotar ? (The answer is) Because he causes the deities to be 
brought near ( acdhayahti ), according to their place, (by saying) “bring 
this one, bring that one.” 13 This is the reason why he is called a Hotar 

(tho sacrifice is very expensive), after the Pull and'.Vow Motm sacrifices liavo beotT 
brought; others opine the Soma sacrifice might be performed before the Full and New 
Moon sacrifices. No doubt, the Agnistoma was in ancient times a sacrifice wholly 
independent of the Dars'u Puriimi-iftis. This elearly follows from the fact, that just 
such Istis, as constitute the Full and New Mood sacrifices, are placed at the beginning 
of the Agnistoma to introduce it. 

11 I hese verses are callod /ftfmidhenis. They are only eleven in number; but by 
repeating tho first and last verses thrice, the number Is brought to ft/teen'. They are 
mentioned in Asval. hr. S. I, 2.; several are t*ken from Rigveda 3, 27, as tho first (p-a vo 
viijn nbhidyuvo) fourth (synidhyamdna) 18th, 14th. and I5th (ilenyo) verses. Besides these 
throe, Asv. mentions : agitti ayrihi vita ye , 6 , 18 ; 10, 12, three verses), ngnim dutam vri^imuhe 
(1, 12, l.), and tamiddko agni 5, 28, 6, 8, two versos). They are repeated monotonously 
without observing the usual three accents. The number of the sdmidhenis is generally 
stated at fifteen; but now and then, seventeen are mentioned, as in the case of the 
Vitya nya ijfi. Tho two additional mantras are called Dh'iyyi, i.e., verses to' bo repeated 
when an additional wooden stick, after the ceremony of kindling is over, is thrown into 
the (Ire, in order to feed it. Thoy are mentioned in Sayana's commentary on the Rigveda, 
Bamhitu, vol. II., page 782 (ed. M. Mfiller). S. Asval. 4, 2, two RhlyySs at tho Diktanii/a isti 
(7J •* At every Isti, the Hotar calls the particular gods to whom rieo-cake portions 
are to be presented, by their names to appear. At the Diksaniya Isti, for instance, he 
says : a gnu ngnim (ivu.hu. m'jutim dvaha, i.e., Agni I bring hither Agni 1 bring hither Visnu. 
The name of the deity who is called near, is only mutterod, whilst dvnha is pronounced 
with a loud voice, the first syllablo d beiug plutn, i.e., contaiuing tbreo short o. See Asv. 
Sr, S. 1, 3. 
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(from avah, to bring near). He who has such a knowledge is called a 
llotar. 14 

3 . 

rs] The priests make him whom they initiate (by means of the 
Diksa ceremony) to be an embryo again ( i.e ., they produce him anew 
altogether). They sprinkle him with water ; for water is seed. By 
having thus provided him with seed (for his new birth), they initiate him. 
They besmear him with fresh butter ( navanita ). The butter for the gods 
is called djt/a, 15 that for men mrabhi ghriLam, that for the manes dyuta, 
and that for the embryos navanita. Therefore by anointing him with 
fresh butter, they make him thrive through his own portion. 

They besmear his eyes with collyrium. For this anointment is 
lustre for both eyes. By having imparted lustre to him, tb >y make him 
a Diksita. 

They rub him clean with twenty-one handfuls of Darbha grass. By 
having thus made pure and clean they make him a Diksita. 

They make him enter the place destined for the Diksita. 1 ® For 
this is the womb of the Diksita. [9] When they make him enter the 
place destined for the Diksita, then they make him thus enter his own 


womb. In this (place) he sits 1 

IS 

in 

. r.lft 

a secure abode, 17 and thence he 

“ Theso etymologies of i.s{ 1 , dhuti, 

lit 

i, and hold are fanciful and erroneous. The 


real root of i.sti is yaj, to sacrifice; that of dhuti is hit, to bring an offering ; that of 
is an, to protect, to assist; that of hotii is h,'>e, to call. Tho technical meaning of an isti 
is a series of oblations to different deities, consisting chiefly of PurotUisa. An ahuti or 
uli, which appears to bean older namo of tho same idea (this meaning is quite omitted in 
the Sanscrit Dictionary by B. and It ), is an oblation offered to one deity. This ohlation is 
generally accompanied by two mantras, the first being called the Antivdkya or [8] Pura- 
anuvtiltija, the second Yri/y i. When the second is recited, the oblation is thrown into tho 
fire by the Aclhvaryu. The Hotar repeats only the mantras. 

“ To remind his readers of the difference existing botween tfjya and ghvita, S&y. 
quotes an ancient versus mcinurialis (Kiiriku), snrpir uittimm djijum sgdt ; ghaijihhiitam 
ghritam vidtth, i.e., they call the butter, which is in a liquid condition, d yd, and that one 
which is hardened is called ghrita. Ai/ufa is tho butter when hut slightly molten, and 
turabhi when well seasoned. According to the opinion of the Taittiriyaa, says Sayana, the 
butter for the gods is called yhritn, that for tho manes artu, and that for men n itpukva. 
Astu is tho samo as dyuta, slightly rnolteu, and nispakad, the same as djtjtl, eutiroly 
molten. 

'• Diksita-vimita. It is that place which is generally called prdchina vaihia (or 
prdg-viniisa). This place is to represent tho womb which the Diksita enters in the 
shape of an embryo to be born again. This is clearly enough stated in the Brkhmana of 
another isfikha. which sSyana quotes : 33 

[9] " SSyana takes the three ablatives— tnumdil, dhruvdd, youer, in the sense of loca¬ 
tives ; but I think this interpretation not quite correct. The ablative is chosen on 
account of the verb charati, he walks, goes, indicating the point, whence he starts. The 
other verb dite, he sits, would require the locative. Therefore we should expect both 



departs. Therefore the embryos are placed in the womb as a secure 
place, and thence they are brought forth (as fruit). Therefore the sun 
should neither rise nor set over him finding him in any other place than 
the spot assigned to the Diksita ; nor should they speak to him (if he 
should be compelled to leave his place). 18 

They cover him with a cloth. For this cloth is the caul {ulba) of the 
Diksita (with which he is to be born, like a child); thus they cover him 
with the caul. Outside (this cloth) there is (put by them) the skin of a 
black antelope. For outside the caul, there is the placenta ( jardyu ). 
Thus they cover him (symbolically by the skin of the antelope) with the 
placenta. He closes his hands. For with closed hands the embryo lies 
within (the womb) ; with closed hands the child is born. As he closes his 
hands, he thus holds the sacrifice, and all its deities in his two hands 
closed. 

They allege as a reason (why the Diksita should close together both 
his hands) that he who takes (among two who are sacrificing on the same 
place and at the same time) his Diksa (initiation) first, is not guilty (of 
the sin) of “ confusion of libations ” ( samsaea ). 19 For his sacrifice and 
the deities are held [10] fast (in his hands' ; and (consequently) he does 
not suffer any loss like that which falls on him who performed his Diksa 
later. 

After having put off the skin of the black antelope he descends to 
bathe. 

Thence embryos are born after they are separated from the placenta. 
He descends to bathe with the cloth (which was put on him) on. Thence 
a child is born together with the caul. 


4 . 

The Hotar ought to repeat for him who has not yet brought a 
sacrifice two Purovuvakyd, verses, team ague saprathd asi (liig-veda Samhita 
5, 13, 4) for the first, and Soma yds te mayobhueali (1, 91, 9) for the 
second portion of (the offering of) melted butter. 'By reading the third 
pada of the first verse tvayd yajnam “ through thee (thy favour) they 

cases, locative and ablativo. On account of conciseness, only the Jatter is chosen, but 
the former is then to be understood. 

11 For performing, for instance, the functions of nature.— Say. 

If two or more pcoplo offer their Soma-libations at the same time, and at places 
■which are not separated from one another, either by a £10] river, or by a mountain, 
then a 4 sa/hsam ” or confusion of libation ia caused, which is regarded as a great sin. 
He, however, who has performed his Dik>a first, and holds the gods betweon his hands* 
is not guilty of such a sin, and tho gods will be with him.— $dy. 
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extend 20 the sacrifice,” the Hotar extends thus the sacrifice for him (who 
has not yet brought a sacrifice). 

For him who has brought a sacrifice before, the Hotar has to recite 
(two other mantras instead): agnil} pratnena manmand (8, 44, 12) and 
Soma girbhii} tvd vayam (1, 91, 11). For by the word pratnam, i. e„ 
former (which occurs in the first verse), he alludes to the former sacrifice. 
But the recital of these verses (for a man who has performed a sacrifice, and 
for one who has not done so) may be dispensed [il] with. Let the Hotar 
rather use the two verses which refer to the destruction of Vpitra (vdr- 
trughna), viz., Agnir vritrani janghanal (6, 16, 24), and, tvam soma asi 
satpatil} (1, 91, 5). Since he whom the sacrifice approaches, destroys 
Vfitra (the demon whom Indra conquers), the two verses/referring to the 
destruction of Vpitra are to be used. 21 

The Anuv&kyct for the Agni-Vi§nu-offering is: Agnir muhham 
prathamo devatdnam, the Ydjya : ognischa Ft$po tapa. 21 ) These two 
verses (addressed) to Agni and Vi$nu are corresponding (appropriate) 
in their form. What is appropriate in its form, is successful in the 
sacrifice ; that is to say, when the verse which is recited refers to the 
ceremony which is being performed. 

(Now follows a general paraphrase of the contents of these two verseB) 
Agni and Ftytm are among the gods, the “guardians of the Dihsd ” 
(that is to say), they rule over the Dik§&. When they offer the Agni- 

** Vitanvnte. The sacrifice is regarded as a kind of chain which, when not used, lies 
rolled np; but which when being used, is, as the instrument for ascending to heaven, 
to be wound off. This winding off of the sacrificial chain is expressed by the term nit an, 
to extend. Connected with this term are the expressions vitana and vuitdfiika. 

[il] » The verses mentioned here are the Puronuvakyds, i.e., such ones as are to be 
recited before tho proper Auuvdkyd with its Yd, yd is to be repeated. The Puro-unuvak- 
yai are introductory to the Anuvdkyd and Ydjya. 

Both verses are not to be found in the fc&kala ibfikhd of the Rig-veda, but they are 
in Asral fearuta Sutras 4, 2, I put them here in their entirety : 

Wrtff nf) tfwwrro wa % i 
qnnrew II 

[12] it, “Among the deities assembled, Agni, being at the head, was the first, and 
Visnu the last (god). Ye both, come to our offering with tho nik.jd, taking (with you all) 
the gods for the sacriflcer ! <t.c., come to this offering, and grant the DiksS to the sacrifl- 
cer). Agni and Visnu! ye two strong (gods)! burn with a great heat to the utmost (of 
your power) for the preservation of the Diksa. Joined by all the gods who participate in 
tho sacrifice, grant, ye two, Biksfi to this sacrifices ” Agni and Visnu, the one repre¬ 
senting the fire, the other the sun, are here invoked to burn the sacriflcer, by combination 
of their rays, clean, and to purify him from all gross material dross. The Dik.^a should 
be made as lasting as a mark caused by branding. 
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Vi$nu oblation, then those two who rule over the Dlkgi become 
pleased, and grant Dtk$&, that is to say, the two makers of Dtksft, they 
both make the sacrificera Dikjita. These verses are in the Triqtubh 
metre, that the sacrificer might acquire the properties of the god Indra 
(vigour and strength). 

6 

[ 12 ] He who wishes for beauty and acquisition of sacred knowledge 
should use at the Svi$takrit n two verses in the Gayatrl metre as his 
Sarhyajyas. For the Gayatri is beauty and Bacred knowledge. He who 
having such a knowledge uses two G'ayatris u (at the Svis^akrit) becomes 
full of beauty and acquires sacred knowledge. 

He who wishes for long life, should use two verses in the Uqnih 
metre; for Usnih is life. He who having such a knowledge ubcb two 
Ugnihs 15 arrives at his full age ( i.e ., 100 years). 

He who desires heaven, should use two Anu^tuhhs. There are 
sixty-four syllables in two Anus^ubhs. M Each of these three worlds 
(earth, air, and sky) contains twenty-one places, one rising above the 
[13] other (just as the steps of a ladder). By twenty-one steps be ascends 
to each of these worlds severally ; 27 by taking the sixty-fourth step he 
stands firm in the celestial world. He who, having Buch a knowledge, 
uses two Anustubhs, gains a footing (in the celestial world). 

He who desires wealth and glory, should use two Brihatis. For among 
the metres the Bj-ihati 28 is wealth and glory. He who, having such a 
knowledge, uses two Brihatis, bestows upon himself wealth and glory. 

He who loves the sacrifice should use two Pafihtis . w For the sacrifice 
is like a Pahkti. It comes to him who having such a knowledge uses two 
Pahktis. 

He who desires strength should use two Tri^tubhs. 30 Tris(ubh is 
strength, vigour, and sharpness of senses. He who knowing this, uses 
two Tristubhs, becomes vigorous, endowed with sharp senses and strong. 

The Svitfakrit is that part ol an ottering which is given to all gods indiscrimi¬ 
nately, after the principal deities of the respective Ijti (in the Dikfdniya Ifti, these 
deities are Agni, Soma, and Agni-Visnu) have received their share. The two mantras 
required for the Sviffakrtt are called Saihyijyd. On account of the general nature 
of this offering, the choloe of the mantras Is not so mnob limited as is the case when 
the offering is to be given to one particular deity. 

14 They are, »a havyavdl amartyah (S, U, 2), and Agnir Hofd purohitah (8. 11,1). 

“ They are, agne u il/atyu gomatah (l, 79, i), and sa idhdua ta*u$ havih (I, 79, 6). 

" Tvam agne vatiin (1, 45, 1, 1). 

[181 " This makes on the whole 63 steps. 

" They are, ena vo agnim (7, 16, 1), and udatya iochih (7,16, 8). 

" Agnim tam\manye (6, 6,1. 2). 

** Du* vfnipe charathah (1. 96,1, 2). 

2 
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He who desires cattle should use two Jagatis (verses in the Jagatt 
metre). 31 Cattle are Jagati-like. He who knowing this, uses two Jagatis, 
becomes rich in cattle. 

He who desires food (annadya ) should use two verses in the Virdj 
metre. 33 Virdj is food. Therefore he who has most of food, shines (vi - 
rdjati) most on earth. This is the reason why it is called virdj (from vi-rdj, 
to shine). He who knows this, shines [ 14 ] forth among his own people, 
(and) becomes the most influential man among his own people. 

6 . 

The Virdj metre possesses five powers. Because of its consisting of 
three lines ( pddas ), it is Gdyatrt and U$rii}i (which metres have three 
lines also). Because of its lines consisting of eleven syllables, it is Tris- 
tubh (4 times 11 syllables = 44). Because of its having thirty-three syllables, 
it is Anuqtubh. (If it be said, that the two Virdj verses in question, i.e., 
preddho agne and imo agne have, the one only 29, and the other 32 syl¬ 
lables, instead of 33, it must be borne in-mind that) metres do not change 
by (the want of) one syllable or two 33 . The fifth power is, that it is Virdj. 

lie who knowing this, uses (at the Svi^takpit ) two Virdj verses, ob¬ 
tains the power of all metres, gains the power of all metres, gains union, 
uniformity, and (complete) unison with all the metres. 34 

Therefore two Virdj verses are certainly to be used, those (which 
begin with) ague preddho (7, 1, 3), and imo agve (7, 1, 18). 

Diksa is right, Diksa is truth ; thence a Diksita should only speak the 
truth. 

Now they say, what man can speak all truth ? Gods (alone) are full 
of truth, (but) men are full of falsehood. 

[ 15 ] He should make each address (to another) by the word, “ vichak- 
garia," i.e., “ of penetrating eye.” The eye {chak$us) is vichaksana, for with 
it he sees distinctly ( vi-pasyati ). For the eye is established as truth among 
men. Therefore people Bay to a man who tells something, ‘Hast thou seen 
it ?’ (i.e., is it really true ?) And if he says, “I saw it,” then they believe 

*' They are, /anasyu gopri (5. 11, 1, 2;. 

** They are, preddho agne (7, 1,81, and imo agne (7, 1, 18). 

[140 ** 1° the first verse quoted, there are even 4 syllablos less than required. The 
Brflhmauam is not very accurate in its metrical discussion. The Anustubb has 82 sylla¬ 
bles. 

• 4 The meaning is, by using two VirSj verses which contain the principal metres, 
he obtains collectively all those boons which each of the several metres is capable of 
bestowing upon him who uses them So theGayatri, for instance, grants beauty and 
sacred knowledge, the Tristubb strength, &c. (See above). The metres aro regarded as 
deities. He who employes them beoomes pervaded, as it were, by them, and participates 
in all their virtues and properties. 
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him. And if one sees a thing himself, one does not believe others, even 
if they were many. Therefore he should add (always) to hip addresses 
(to others) the word vichaksaqa“ of penetrating, sharp eyeB.” Then 
the speech uttered by him becomes full of truth. 


SECOND CHAPTER. 

Prdyaniya I§ti. 

7 

The Prdyaniya i$ti has its name “ prdyaniya'' 1 from the fact that 
by its means the sacrificers approach heaven (from pra-yd, going forward). 
The prdyaniya £l6]|ceremony is the air inhaled (prana ), whereas tha_uda- 
yaniya, r e., concluding ceremony (of the whole sacrifice) is the air exhaled. 
The Hotar(wbo is required at both ceremonies) is the common hold of both 
the airs ( samdna). Both the air inhaled and exhaled are held together 
(in the same body). (The performance of both ceremonies, the prdyaniya 
and udayaniya are intended)for making the vital airs, and for obtaining 
a discriminating knowledge of their several parts (prdria, uddna, dcc.f 

The sacrifice (the mystical sacrificial personage) went away from the 
gods. The gods were (consequently) unable to perform any further cere¬ 
mony. They did not know where it had gone to. They said to Aditi : 
Let us know the sacrifice through thee ! Aditi said : Let it be so ; but I will 
choose a boon from you. They said : Choose ! Then she chose this boon : 
all sacrifices shall commence with me, and end with me. Thence them 
is at (the beginning of) the prdyaniya isti a Charu-ofTering for Aditi, 

[15] **. This explanation of the term vtchaksana refers to the offering of two parts 
of melted butter (See chapter 4, page 10), which are called chufc.ju.sf, i.e., two eyes. The 
sacriflcer obtains in a symbolical way new eyes by their means to view all things in the 
right way. The Dikfita ought to use the term vichaknaya after the name of the person 
who is addressed ; for instance, ‘Devadatta Vichaklana, bring the cow.’ According to 
Apastamba, this term should be added only to the names of a Ksatriya and Vais'ya ad¬ 
dressed; in addressing a Br&hmana, the expression chanusita should be used instead.—Say. 

1 ! The masculine is here used, instead of the feminine, : is, as 86y. 

justly remarks, to be supplied. The common name of this ceremony is Prdyaniya i.yti. 
The Brfthmanam hero attempts at giving an explanation of the terms prdyaniya and 
udayaniya. 

[16 ] 1 The Prayaniya ceremony is here regarded as the proper commencement of the 
ya'na ; for the Wk>aiuyfii;ti is only introductory to it. The beginning is compared to 
theprduo and the ued to the udana, both which vital airs are held together by the 
samana. The Br&hmana mentions here only three pranas or vital airs. Two others, vydna 
anduprttia, are omitted. This mystical explanation can be only understood if one bears in 
mind that the yajna or sacrifice itself is regarded as a spiritual man who shares all 
properties of the natural man. 
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and the same offering is given to her as the boon chosen by her at the 
end (of the sacrifice). Then she chose thre (other) boon. Through 
me you shall know the eastern direction, through Agni the southern, 
through Soma the western, and through Savitar the northern direction. 
The Hotar repeats the (Anuv&ky4 and) Y&jy&-mantra for the Pathyd 3 [ 17 ] 
Therefore the sun rises in the east and sets in the west; for it follows in 
its course the Pathyd. He repeats the (Anuv&kya and) Yajy4 verse for 
Agni. 4 

That is done because cereals first ripen in southern countries 5 (for 
Agni is posted at the southern direction); for cereals are Agni’s. He 
repeats the ( Anuvakya and) Ydjya, 8 for Soma. That is done, because many 
rivers flow towards the west (to fall into the sea), and the waters are 
Soma’s. He repeats the ( Anuvdkyd and) Ydjyd 7 mantra for Savitar. 
That is done, because the wind {pavamdnal}) blows most from the north 
between the northern and western directions ; it thus blows moved by 
Savitar * 

He repeats the {Anuvdkyd and) Ydjyd 8 mantra [ 18 ] for Aditi, who is 
the upper region. 10 This is done, because the Bky ( asau ) wets the earth with 
rain (and) dries it up (which is done from above). He repeats {Anuvdkyd 
and) Ydjyd verses for five deities. The sacrifice is five-fold. All (five) 

• The two verses addressed to Pathya aro Rigveda 10, 63, IB, 16, suastir nah 
jpathydsn (see Nirukti 11, 45). These verses are mentioned in ASval. Sr. 8ft, 4, 3. 
The word ya/ati is an abbreviation [17] tor anvhaa yajaticha, i.e., he repeats the 
Anuvfikyft (first) and Yftjyft (second) mantra when an offering is given, fifty, notes 
from another fiftkhft- the passage : qutf W i vflftfa cWT f^t Bl t mifit I 

i.e., he (the Uotar) recognises the eastern direction by repeating the Yftjyft veroe 
addressed to Pathya Svaiti, i.e., well-being when making a journey, safe pas¬ 
sage. According to Bftyaaa, Pathya is only another name of Aditi. She repre¬ 
sents here the line which connects the point of sunrise with that of sunset. 

4 These are, agne naya • upathd 1, 189, 1, and a devdndm api panthdm 10, 3, S. 

* fifty, states that in the north of the Yindhyft mountains ohtefly barley and wheat 
are cultivated, which ripen in the months of Mdgha and Phdlguna (February and March), 
whilst in the countries south from the Vindhyft (i e„ in the Dekkhan) rice prevails, 
which ripens in the months of Kdrtika and Mdrgaiirfa (November and December). 

* They are : team notno prachikito mumfd, 1, 91,1, and yd te dh&mdni divi 1, 91,4, 
Bee 1, 9. Asv. fir. 8. 4, 8. 

’ They are : d viivadevam tatpatim 5, 83, 7, and ya iroft visvd jdtini 5, 83, 9. 

* Sty. explains Bavitar as, a movlDg, inciting god.** 

* These are tutrdmdnam prithivim 10, 68, 10, and mahim u fii mdtaram. Atharva 
Veda 7, 6, 2. 

[18] 10 fifty, explains uttamd, by itrdhva , referring to a passage of the Taittiriya Veda : 
ifttif^w')^ ( kftisiT ). There is no doubt, the word can mean the upper region, but one 

would not be quite wrong in translating here the word by “ last.” For Aditi is here the 
last deity invoked. 
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directions are (thus) established ; 11 and the sacrifice becomes also estab¬ 
lished. It becomes established for such people (only) with whom there is 
a Hotar having this knowledge (to separate and mark the regions in this 
way). 

8 

He who wishes for beauty and acquirement of sacred knowledge, 
should turn towards the east when making the offerings for the Praydja 
deities. 12 For the eastern direction is beauty and sacred knowledge. 
He who having this knowledge turns eastward (when making the 
Prayajas) obtains beauty and sacred knowledge. 

He who wishes for food, should turn towards the south when making 
the offerings for the Pray4ja deities. For Agni (who is posted at the 
southern direction) is the eater of food, and master of food. He who 
having this knowledge goes towards the south (when making the 
Prayajas) becomes an eater [ 19 ] of food, a master of food; he obtains 
nourishment along with offspring. 

He who desires cattle, should go towards the west when making the 
Prayaja offerings. For cattle are the waters (which are in the western 
direction). He who having such a knowledge goes westwards becomes 
rich in cattle. 

He who desires the drinking of the Soma, should go towards the 
north when making the Prayaja offerings. For the northern direction is 
the king Soma. He who having such a knowledge goes northwards 
(when making the Prayajas) obtains the drinking of the Soma. 

The upper direction ( urdhvd ) leads to heaven. He who performs the 
Pray&ja offerings when standing in the upper direction 13 becomes success¬ 
ful in all directions. For these (three) worlds are linked together. They 
being in such a condition shine for the welfare of him who has such a 
knowledge. 

He repeats the Yfljya for the Pnthyd. 1 * By doing so, he places 

n The fifth direction is • urdhvd, ' above. “ The directions are established, ’’ means 
the directions which were previously not to be distinguished from one another, are 
now separated and may be known. 

11 They are formulas addressed to tbe following deities : aamidh, the wooden stioks 
thrown into the fire ; tanunapdt, a name of Agni; idd, the sacrificial food; barhtt, the 
kuaa grass spread over the sacrificial ground ; and it xStufkdra, the call ivahti I at tbe 
end of Yajyd verses, Bee Asva. fcr. H. 1, 6. 

i» That is, in tbe middle of the north and west of the Abavantya fire. 
u This refers to the words : ^ »T3TT*Ti (*•*.! we who worship) qwjj which are 

repeated by the Hotar, after the Anuvukya is over, and before tbe commencement of the 
proper YAjyk verse. These words are introductory to the latter. Before all YijyA 
vertes (as Is generally done), the worda with the name of the respective deity 

are to be found.— BaptaMutru. 
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speech (represented by PathyA) at the beginning of the sacrifice. The 
breath (coming out of the mouth and the nostrils) is Agni ; the breath 
(being within the mouth and nostrils) is Soma. Savitar is to set into 
motion (the ceremonial machinery), and Aditi is to establish a firm footing. 
When he repeats a Yajya to Pathyft, then he carries the sacrifice on its 
path. Agni and Soma verily are the two eyes ; Savitar serves for moving 
it, and Aditi for establishing a firm footing (to it). For through the [20] 
eye the gods got aware of the sacrifice. For what is not perceivable 
(elsewhere) iB to be perceived by the eye. If any one even after having 
run astray gets aware (of any thing) by exerting his eye successively 15 
(in consequence of the successive exertions of the faculty of seeing), then 
he (really) knows it. When the gods (were exerting their eyeB repeated¬ 
ly, and looking from one object to the other) they got sight of the 
sacrifice. Thus they got sight of it on this earth ; on the earth (therefore) 
they acquired the implements (required for performing the sacrifice). On 
her (the earth) the sacrifice is spread ; on her it is performed ; on her the 
sacrificial implements are acquired. This earth is Aditi ; therefore the 
last Yajya verse repeated is addressed to her. This is done (in order to 
enable the sacrificer) to get aware of the sacrifice (the mystical sacrificial 
man) and to behold afterwards the celestial world. 

9 

They say, the gods should be provided with Vaisyaa 18 (agricul¬ 
turists and herdsmen). For if [21] the gods are provided with them, men 

[21] “ Amiftyd is explained by Sky.: It no doubt, literally means, 

one standing by the other, one after the other. The substantive anufthdnu is the 
most general word for performance of a religious ceremony, being a succession of 
several acts. The meaning given to the word in BShtlingk and Roth's Samskrit Dic¬ 
tionary (I. page 124) “with his own eyes," is nothing but a bad guess unsupported by 
any authority and contrary to etymology and usage. The phrase anvstyd prajdndti 
properly means, he gets aware of the chief object after having got sight of an inter¬ 
mediate one which alone leads to the first. The sacrificer whose principal object is to 
reach heaven, must first see the medium by means of which he can ascend to the 
celestial world. This is the sacrifice. Therefore ho first sees the sacrifice and then he 
casts a glance at the celestial world. A traveller who has run astray, must first 
recognise the direction, and then he may find the way to his homely village. 

'• According to Skyana, the word visah may convey two meanings : 1. a subject in 
general; 2, men of the Vaisya caste I prefer the latter meaning. The Vaisyas are to 
provide gods and men with food and [21] woalth. They are here evidently regarded as 
the subjected population. The gods are, as Sky. states with reference to the creation 
theory of the Vajasaneyins, divided into four castes, just as men. Agni and UriKatpati 
are the Br&hmans among the gods ; India, Varuna, Soma, the Rudras, Parjanya, Yuma 
Mrityu are the Ksatriyas ; Qanesa, the Vasua, the Rudrut, the Adityas, Visvedevai and 
Naruint are theVaia'yas, and Pum it belong" to the Sfldra caste. 
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subsequently obtain them also. If all Vaidyaa (to furnish the necessary 
supplies) are in readiness, then the sacrifice is prepared. It is pre¬ 
pared for that family in the midst of which there is a Hotar who has this 
knowledge (and makes provision accordingly). 

(The gods are provided for with Vaidyas by the recital of the 
verse, svastinah pathyasu : 17 10, 63, 15), “0 Maruts! grant us in the 
desert tracks prosperity (by providing us with water) ; grant ub 
prosperity (by abundance) in waters in a desolated region over which 
the sky shines! grant prosperity to the wombs of our women for 
producing children ! grant prosperity to our wealth.” For the Maruts 
are the Vaiiyas of the gods (their agriculturists). The Hotar puts 
them by (repeating) this (mantra) in readiness at the beginning of the 
sacrifice. 

They say, the Hotar should (as Anuvdkya and Ydjyd verses at 
the Prayaniya isti) use mantras of all (principal) metres. For the 
gods conquered the celestial world by means of having used for tbeir 
(Anuvdkya and) Ydjyd verses mantras of all metres. Likewise, the 
-sacrificer who does the same gains the celestial world. (The two 
verses ) svasti nah pathyasu and snastir iddhi prapathe (10, 63, 15, 
16), 17 which are addressed to path, y&svasti, i.e,, safe journey, are 
in the Tristubh metre. The two verses addressed to Agni, ague naya 
supathd (1, 189, 1), and d devdndm api panthdm (10,2, 3), [22] are also 
in the Tristubh metre. The two verses, addressed to Soma, tvam amos 
prachikito manisd (1, 91, 1), and yd te dhdmdni divi (1, 91, 4) are 
(also) in the Tristubh metre. The two verses addressed to Savitd : 
d visvadevam satpatim (5, 82, 7), and yd imd vised (5, 82, 9), are in the 
Gayatri metre. The two verses addressed to Aditi, sutramdriam pyithivim 
(10, 63, 10), and mahlm d qu mataram (Atharv. 7, 6, 2), are in 
Jagatl metre. 18 These are all the (principal) metres : Gayatri, Tristubh, 
and Jagati. Those (other metres) follow them. For these (three 
kinds of metres) are, as it were, of the most frequent occurrence (pro- 
tamdm) at a sacrifice. He, therefore, who having such a knowledge gets 
repeated his Anuv&kya and Yujya verses in these (three) metres, gets 
repeated them in all metres (obtains ihe particular advantage to be 
derived not only from the three metres mentioned, but from all other 
metres also). 


*’ Ree the 3rd note above, pago 10. The translation of the whole is given in the 
context. 

'•AH the Anuvdkya and Ydjyd verses required for the five deities (see 1,7), of 
the Prdyaniya ijfi-aro here mentioned. 
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10 

These verses used as Anuvfiky&s and Yfijyfia at this offering 
(the PrAyantya I§ti), contain the words, pra, forward, forth 1 * nf, 20 to 
carry; pathin ,“ path ; soasti ,** welfare. The gods after having per¬ 
formed an I$Ji by means of these verses, gained the celestial world. 
Likewise, a sacrificer, after having done tho same, gains the celestial 
world. Among these verses there is a pada (a foot, here the last quarter 
verse of 10, 63,15): “ 0 Maruts ! grant prosperity in wealth.” The 
Maruta are the Vait(yas (the subjects) of the gods, and are domi- 
[23] ciled in the air. (By these words just mentioned) the sacrificer 
who goes to heaven is to be announced to them (the Maruts). For they 
have the power of preventing him (from going up) or even of killing 
him. By the words, “ 0 Maruts ! grant prosperity,” &c., the Hotar 
announces the sacrificer (his projected journey up to the celestial world) 
to the Vairfyas (the subjects) of the gods. The Maruts then neither 
prevent nor kill him who goes to the celestial world. He who has Buch 
a knowledge, is allowed a safe passage up to the celestial world by 
them. 

The two Sathydjyd verses required for the Sviytakrit (of the 
Prdyamya-i^ti) ought to be in the Viraj metre, which consists of 
thirty-three syllables. These are : sed agnir agnlmr (7, 1, 14) and 
8ed agnir yo (7, 1, 15). The gods after having used for their Sarhydjyda 
two verses in the Viraj metre, gained the celestial world. Likewise 
does that sacrificer gain heaven who uses also two verses in the Vir&j 
metre (when performing the Soi?tahrit of tho Prdyariiya They 

(each of them) contain thirty-three syllables. For there are thirty- 
three gods, viz., eight Vasus, eleven Riidraa, twelve Adityas, (one) 
Prajdpati, and (one) Va$at-kara. In this way, the Hotar makes the 
gods participate at the very first beginning of the sacrifice in the 
(33) syllables of the mantra recited ; for each syllable is (as it were) 
a plate” for the gods, by which the sacrificer makes (all) deities pleased 
and satiates them. 

11 

They say, at the Pr&yanlya isti are (only) the Praydja 24 offer- 

** In the word prapatke, In ivastir iddhi prapalhe (10,88, 18). 

" In tho word nat/a, in Agne nay a (1, 189, l). 

" In the words pnthya and tupathd. 

[23] " In the verses 10, 83, IS, 18. 

"The syllables of the mantras represent different plates of food presented to the 
'gods. They oan be the food of the gods only in a mystical sense. 

14 Bee page 18, note 11. 
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ings to be made, but not the Anuya £24] jas for the latter are, as it 
were, a blank, and (if performed) cause delay. But this (precept) should 
not be observed ; at the said I§(i both the Prayaja as well as the 
Anuyaja offerings should be made. For the Pray&jas are the vital airs, 
and the Anuypjas are offspring. When lie thus foregoes the Prayftjas, 
he foregoes the vital airs of the sacrificer (deprives’ him of his life), 
and when he foregoes the Anuydjas , lie foregoes the offspring of the 
sacrificer (deprives him of it). Thence Prayajas as well as Anuydjas 
are required (at the Prayaniya is ft). 

He should not repeat the Sathydja mantras addressed to the ladies 1 ® 
(patms, of the gods) ; nor should he use the Satiisthita-Ya jus 11 formula. 
Only inasmuch as this is done (i.e., if the Patni-samyajya and Samsthita- 
Yajus offerings are omitted), the sacrifice is complete. 21 

He should keep the remainder of the Pr&yaniyta-igt offering 
and (after the Soma sacrifice is over) mix it together, with the 
offering required for the Uddyaniya (concluding) ijti, in order to 
make the sacrifice one continuous uninterrupted whole. (There 
[25] is alsfo another way for connecting both Is^is). In the same vessel, 
in which lie portions out the rice for the Purodurfa of the Prayaniya i§ti, he 
should portion out also the rice for the PurodMi of the Uddyaniya i§ti. 
Inasmuch as this is done, the sacrifice becomes continuous, uninterrupted. 
They say, in doing this the sacrificers succeed in that (the other) world, but 
notin this one, They use the expression Prayaniyam (on several occasions). 
For, on the several portions of rice being taken out for the Purodarfa (by the 
Adhvaryu), the sacrificers say this is Prayaniya (i.e., to go forth, to pro¬ 
gress), and on the Purodaila oblations being thrown (into the fire), they say 
again, this is Prdyariiyam (i.e., to progress). In this way, the sacrificers go 
forth ( Prayanti) from this world. But they say so from ignorance (and this 
objection is consequently not to be regarded.) 

The Anuvakya and Yajya verses of both the Prayaniya and Uddyaniya 
is(is should interchange in this way, that the Anuvakya verses of the 

[ 24 ] - In tha common Ihtis there are generally tSree Anuyi'aaa, or oblations of 
clarified butter, after the Svntakrit ceremony is over. The deities are : drvam barhis 
(tho divine seat), deva nardsaih*a, and deva ogni suintukrit. See Asv. Sr. S. 1,8. The 
present practice is to leave out the Anuyajas at the Prliyaniya nti. 

’■ These mantras, which are addressed to sovoral deities, chiefly the wives of the 
gods, are called, Patni-snrnyd/d s. These women are : /third, Sinivati (full moon), and 
Kuhu and Armwati (new moon). In the Asv, Sr. S. 1, 10 Anumati is omitted. 

21 The last Yajus like mantra which is recited by the Hotar at the close of the 
igti. See Asv. Sr. S. I, 11. 

** The usual concluding ceremonies of the Ibti are to be dispensed with at tlje 
Priyaniya, in order to connect it with the other parts of the sacrifice. 

3 
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Pt&yanlya isti should be used as the YajyS verses for the Ud&yanlya, and 
the YajyA verses of the Prayantya as Anuv&kyas of the Udftyanlya. The 
Hotar shifts in this way (the Anuvakyfis and Y&jyks of both the I§(iB) for 
ensuring success (to the sacrificer) in both worlds, for obtaining a firm 
footing (for the sacrificer) in both worlds. The sacrificer (thus) succeeds 
in both worlds, and obtains a firm footing in both worlds. He who has 
this knowledge, obtains a firm footing (in both worlds). The Charu oblation 
which is given to-Aditi at the Pr&yania as well as at the Udayanlya isti 
serves for holding the sacrifice (at both its ends) together, to tie the two 
knots of the sacrifice (at the beginning and at the end), in order to prevent 
it from slipping down. Some one (a theologian) has told : thiB £26] (tying 
of the two ends of the sacrifice,) is exactly corresponding to that (act of 
common life to which it alludes); as (for instance) one ties two knotB at both 
the endB of a rope {tejanify), in order to prevent (the load which is tied up) 
from slipping down. In the same way, the priest ties the knots at both 
ends of the sacrifice (the sacrificial chain) by means of the Charu oblation 
given to Aditi at the Prayantya as well as at the Ud&yantya isti. Among 
those (deities required at both the Istis) they commence with Palhyb 
Svaati (at the Pr&yanta isti), and conclude (at the Udfiyaniya isti) also 
with Pathyd Svaati. (Thus) the sacrificers start safely from here, and end 
(their journey there, in the other world), they end Bafely, safely (their 
journey there, in the other world). 


THIRD CHAPTER. 

The Buying and Bringing of the Soma. The Producing of Fire 
by Friction. The Atithya Ijti. 

12 . 

The gods bought the king Soma in the eastern direction. Thence he 
iff (generally) bought in the eastern direction. They bought him from the 
thirteenth month. Thence the thirteenth month is found unfit (for any 
religious work to be done in it) ; a seller of the Soma is (likewise) found 
unfit (for intercourse). For such a man is a defaulter. (When the Soma, 
after having been bought, was brought to men (the sacrificers), his powers 
and his faculty of making the senses sharp moved from their place and 
scattered everywhere. 1 They tried to collect and keep them [27] together 
with one verse. But they failed. They (tried to keep them together; with 
two, then with three, then with four, then with five, then with six, then 

1 Diso is to be taken as an ablative depending on the verb vyudaMtdan, literally, tbey 
were upset (and scattered) everywhere. The preposition ut In this verb mainly requires 
the ablative. 
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with seven verses ; but they did not succeed in keeping them together, 
(Finally) with eight verses they succeeded, and recovered them (in 
their entirety and completeness). (Therefore) what is held together and 
obtained, that is called aftau, i.e. eight (from as to reach, obtain). He who 
has this knowledge obtains anything he might wish for. Thence there are 
in those ceremonies (which follow the bringing of the Soma to the sacri¬ 
ficial compound), eight verses, each time recited, in order to collect and hold 
together the strength and those qualities (of the Soma plant) which give 
sharpness of senses. 

13. 

The Adhvaryu then says (to the Ho tar): repeat a mantra for the Soma 
who is bought and being brought (to the sacrificial compound). The Hotar 
repeats : Bhadrdd abhi sreyah prehi , s i.e., go from T?8J happiness to still 
greater bliss. By the word "bhadra, i.e., happy, this world (the earth) is 
meant. That world is better ( sreydn ) than this world. Thus the Hotar 
makes the sacrificer go to the celestial world (which is to be understood 
by sreyas, i.e, better). (The second pada of the verse is): brihaspatih pura 
etd astu, i.e., the (thy) guide be Bjihaspati ! If the Hotar has made (by 
repeating this pada) the Brahma his (the sacrificer’s) guide, (the sacrifice) 
being thus provided with the Brahma will not be damaged. (The 
third pada of the verse is :) atha irn avaeya vara a prtihivya, i.e., stop him 
(Soma) on the surface of the earth. Vara means the place for sacrificing 

* The mantra la from the Taittiriya 8aMiit6. We find it also in the jltharvaveda 
Sa/hhitd (7, 8, X.) with some deviations, which are found alike in the printed edition and in 
an old manuscript which is in my possession. The verse reads in the Aitarey. Brahm. and 
Taittir. Satnh. as follows 

WK WT ifW wt} ; u 


Instead of VT there is in the A. V., and instead of. | ^ | xrwq) 

there is I WWl) ; instead of the plur. we have the sing, 

jnj, and instead of t there is There is no doubt that the readings of the 


Atharva Veda look like corrections of the less intelligible parts of the original mantra, 
which is correct only in the form in which we find it in the Ait. Br. and the Taitt. 8. frftf 
Is less correct than The redactor of the A. V, chose it on account of the so ex¬ 


tremely frequent combination of VtfVl with an ablative which generally precedes (g«e the 
large number of instances quoted in B. and R.'s Samskrit Dictionary I. pp. 142, 148), whilst 
never governs an ablative, bat rather an accusative, and is in this passage to be 
connected with flip. The words : are a bad substitute for The term 


ovusya “ make an end, do away with him "(the enemy) was entirely misunderstood by the 
redactor. <4»ya he makes asya and refers it to J The nominative *rNtr: which 


refers only to the deity invoked Is made an accusative and referred to ^15*^, whioh then 
became a singular, ror. 
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to the gods ( deoayajana ). (By these words) the Hotar makes him (the 
Soma) stop (and remain in that place). (The fourth pada is :) Are iatrtln 
kfiriuhi sarvavtrah, i.e., endowed with all powers, drive far off the ene¬ 
mies ! (By reading these words) the Hotar turns out the enemy who does 
injury to the sacrificer, and his adversary, (and) consigns him to the lowest 
condition. 

e. 

The Hotar then repeats the triplet : soma j/<3 s te mayobhuval} 
(1, 91, 9-11), which is addressed to Soma, and is in the Gayatri metre. 
In this way the Hotar makes the king Soma flourishing when he 
is being brought (to the sacrificial compound) by means of his own 
deity (the verse being addressed to [29] Soma himself), and his 
own metre (his favourite metre being the Gayatri. *) (The Hotar re¬ 
peats:) sarve 4 nandanti yasasa. (10, 71, 10), i.e., “all friends rejoice 
at the arrival of the friend crowned with* fame for having remained 
victor in the learned discussion (sabhd) ; for as their (of his friends) 
protector from defects, and giver of food, he is fit and ready for provid¬ 
ing them with strength.” 5 (Now follows the ex [SO] planation) : Yasah, 

1 The GAyatri ia said to have assumed the shape of a bird, and brought the Soma 
from heaven Theuce this metre is sacred to him. 

4 6Ay. understands by "tho friend,” Soma, and by the friends, who rejoice at the 
friend's arrival,” the priests and the sacrificer. About the same meaning he gives to 
the verse in his commentary on the Rigveda Samhita. There he explains Wjfni: friends, 

vf * 

by HWUQTOT! being equal in knowledge. he refers to “all men of the assembly.” 

be takes in the sense of an adjective But it is very doubtful whether 

this verse had originally any reference to Soma. In the whole hymn (f uim 
USo) of which it forms the eleventh verse, there Is nowhere any allusion made to 
8 oma. According to the Anukramani, the hymn is “ seen” (composed) by Bj-ihaspati, the 
son of Angiras. But this appears to be very unlikely ; for Brihaspati himsel^is addressed 
in tho vocative. SAy. gets over the difficulty by asserting that Bfihaspati (the teacher 
of the Gods and the receptacle of all sacred knowledge) is addressing these words to 
himself, after having had revealed the meaning and bearing of the Veda, before he 
ventured upon communicating the revelation (to the Gods). To judge from the contents 
of tho hymn, the author prays to Bfihaspati who is the same with Vachaspati, tho god 
of eloquence and speech, to endow him with tho power of giving utterance in the proper 
words to his feelings, of which only the best ones should be revealed (v. 1). There Is 
an interesting simile to be met with ia the 2nd verse : " when the wise made the speech 
through their mind, purifying it (through their thoughts), just as they purify barley 
juioes(»afttu) through a fllterer (titau).” 8aktu is a kind of beer prepared by pouring 
water over barley, and by filtering it after having allowed it to remain for some time 
in this state. The whole hymn, in which the name “ brfthmana ” ias that of a caste) is 
several times mentioned, appears to refer to the might of speech and the great success 
te be derived from it when engaged in sacrificing. 

* The priests live on tho presents which aro given to them by the saorificers. 
Hence the 8oma, who is indispensable for the sacrificer, and who is to be administered 
in the proper way by priests only, is ‘ their giver of food ' 
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i.e., fame, glory, is the king Soma. At his being bought, every one 
rejoices, he who has to gain something (in the shape of Daksirul, the 
sacrificial reward), as well as he who has not. The king Soma “ is the 
friend who remains victor at the learned discussions of the Brahmans.” 
He is kilbisasprit., “ the protector ftom defects.” For he protects him 
from defects who becomes liable to them. He (that priest) who excels all 
others (regarding the power of speech and recitation) becomes liable to 
defects (voice becoming hoarse or the hands flag). Thence they (the 
sacrificers) say (to the Hotar) : “do not repeat (if thy intention is only to 
excel a rival in skill) the mantra (wrong), and likewise (to the Adhvaryu :) 
do not (in a state of confusion) perform the ceremony (wrong) ; may they 
now not do anything wrong, in too great a hurry ! ” He is “ pitusariir, ” 
i. e., giver of food ; pitu is food, and pitu is the sacrificial reward 
{dak$wd). The sacrificer gives, on account of a Soma sacrifice having 
been performed for him (to the priests), a reward. Thus he makes him 
(the Soma) “ the giver of food ” (for the priests.) The word vdjinam, 
means sharpness of senses and (bodily) strength. He .who has this 
knowledge will preserve up to the end of his life the unimpaired use of 
his senses and strength. 

The Hotar repeats : agan deva (4, 53, 7.), i.e., May the divine mover 
Savitar come 8 with the Flitus (i.e , seasons) ! May he make prosperous our 
household, and bless us with children and nourishment ! May he favour 
us (with gifts' at day. and night (always)! [31] May he let us obtain chil¬ 
dren and wealth ! “ dgan means : he (the Soma) has come and is here by 
that time (after having been bought). The Ritus (seasons) are the royal 
brothers of the king Soma, just as men have brothers. (By repeating this 
first pada) the Hotar makes him (the Soma) cotne with them (his brothers, 
the Ritus). By the words : “ may he make prosperous,” &c., he asks for 
a blessing. (By repeating the third pada) “ may he favour us at day and 
night, ” he asks for a blessing for him (the sacrificer) at day and night. 
(By the fourth pada :) “ may he let us, ” &c., he (also) asks for a blessing. 

The Hotar repeats : yd te dhamani haviid (1, 91, 19), i. e., “ may all 
thy qualities which they honour (with prayers and with oblations) become 
manifest at (this) sacrifice everywhere ! Enter, 0 Soma ! (our; houses (the 
sacrificial hall) as an increaser of property (of cows), as a protector (from 


• The BrUhmana as well as 84yana refer the conjunctive ag an to Soma which is 
certainly not the case, la his commentary on the Samhita, he refers it justly to Savitar 
(see vol. Ill, page 238, ed. M. Muller). No doubt the verse was originally intended for 
Savitar and not for Soma. The whole hymn whence the verse is taken is devoted to 

8avltar. 
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evil), as one who gives good children and does not hurt them (in any 
way).” 

The words gayasphdna , pratarana , suviral} mean : be an increaser 
and protector of our cattle. Durydii means the premises (of the sacrificer) 
which are afraid of the king Soma having arrived. When the Hotar 
repeats this (last pad a of the verse), he does it with a view to propitiate 
him (Soma). If the Hotar has thus propitiated him (the Soma), he neither 
kills the children nor the cattle of the Bacrificer. 

The Hotar concludes with the verse, addressed to Varuna: imdm 
dhiyam sik^amdnasya deva (8, 42, 3), i.e., “ 0 divine Varuna, instruct 
the pupil in understanding, performance and skill. May we ascend 
[32] the ship for crossing safely all evil waters and land in safety (on the 
other shore).” Soma is in the power of the god Varuna, as long as he is 
tied up (in the cloth), 7 and goes to the places of the Pragvarhsa, When 
reciting this verse, he thus makes the Soma prosper by means of his 
own deity (for as liquor he is Vdrurii), and bis own metre. 8 The “ pupil ” 
(learner/ is hq who sacrifices, for he i8 learning. By the words “ instruct 
in understanding, performance, and skill, ” he means, teach, 0 Varuna, 
strength (and) knowledge. The “ ship ” is the sacrifice. The ship is of 
“ good passage.” The black goat-skin is the “ good passage, ” and 
speech the ship. By means of this verse the sacrificer thus ascends speech 
(as his ship) and sails in it up to the celestial world. 

These eight verses which he repeats, aro complete in form. What is 
complete in form, that is successful in the sacrifice, when the verse 
repeated alludes to the ceremony which is being performed. 

Of these yerses he repeats the first and last thrice; this makes twelve 
(in all). The year consists of twelve months, and Prajapati is the year. 
He who has this knowledge succeeds by these verses which reside in 
Prajapati. By repeating the first and last verses thrice, he ties the two 
end knots of the sacrifice for fastening and tightening it, in order to 
prevent it from slipping down. 

14 

One of the bullocks (which carry the cart on which the king 
Soma is seated) is to remain yoked, the other [88] to be 

* The Soma stalks are to be tied up in a cloth, when they are brought to the sacri¬ 
ficial compound, the front part of which, including the Ahavaniya, Daksini and Gdrhapatya 
fires is called, Prrfgwifhsu or Prichana-vaihaa. 

■ This is Tristubh. According to another 6SkhS, as SSy. says, this metre (very 
likely in the shape of a bird, as the GSyatri is said to have assumed) went to heaven to 
abstract the Soma, and brought down the Dakgini (sacrificial reward), aDd the internal 
concentration of the vital powers (the so-called tapaj). See Ait. Brah. 8,25. . 




23 


unyoked. Then they should take down (from the cart) the king (Soma). 
Were they to take him down when both are let loose, they would 
bring him into the power of the manes (pitaraj}). Would they do so, 
when both are still yoked (to the cart), the sacrificer could not keep what 
he is possessed of, nor increase it; should he have any children, they 
would be scattered (everywhere, and consequently be lost for him). The 
bullock which is let loose, represents the children who are in the house, 
that one which remains yoked, the actions (ceremonies, and worldly pur¬ 
suits). Those sacrificers who take the Soma down, whilst one of the 
bullocks is yoked and the other let loose, avail themselves of both 
actions, of acquiring property, and keeping what they have acquired. 

The Devas and Asuras were fighting in these worlds. They fought 
in the eagtern direction ; there the Asuras defeated the Devas. They 
then fought in the southern direction, the AsuraB defeated the Devas 
again. They then fought in the western direction, the Asuras defeated 
the DevaB again. They fought in the northern direction, the Asuras 
defeated the Devas again. They then fought in the north-eastern direc¬ 
tion *, there the Devas did not sustain defeat. This direction is aparajitd, 
i.e., unconquerable. Thence one should do work in this (north-eastern) 
direction, and have it done there ; for such one (alone) is able to clear 
off his debts. 10 

The Devas said, it is on account of our having no king, that the 
Asuras defeat us. Let us elect a king. [34} All consented. They elected 
Soma their king. Headed by the king Soma, they were victorious in 
all directions. He who brings the sacrifice iB the king Soma. The Soma 
faces the eastern direction, when the priests put him (on the cart). By 
this means the Bacrificer conquers the eastern direction. The priests 
turn the cart round in the southern direction. By this means he conquers 
the southern direction. They turn (the cart) towards the west; by this 
means he conquers the western direction. When the cart stands in the 
northern direction, they take (the Soma) off. By this means he conquers 
the northern direction. He who has this knowledge conquers all directions. 

15 

After the king Soma has . arrived, the reception offering is pre¬ 
pared. K<>r the king Soma comes to the premises of the sacrificer 

* It is called aistini, i.e., the direction of iidnah, who is fciva. 

10 According to the Brahmanical notions, every man born is a debtor. His creditors 
are the gods, RisiB, the Pitaras, and men. His debt towards the Pitaras or manes, is 
cleared off by begetting a eon. As long ae he has begot no son, he is debtor to the 
manes. To elear his debts towards the gods by offering saorifles to them, he must have 
some property. Any act required for the acquisition of anything, should be done in the 
north-eastern direction. 



24 


(as a guest). Thence the offering for receiving him as a guest (atithi) 
is caiied Atithya-iqti. Its Pu'rodasa is made ready in nine potsherds 
(i. e., the rice ball, making up the Purodarfa is placed on nine potsherds). 
For there are nine vital airs (pravafy). (This offering is made) for making 
the vital airs (to the sacrifice) and for making them severally known. It 
belongs to Visnu; for Vi^nu is the sacrifice. By means of his own 
deity and his own metre 11 he makes the sacrifice successful. For all 
metres and Pristhas, 12 [36] follow the king Soma, when he bought (as 
his retinue). To all who follow a king (as his retinue) a reception is given. 

When the king Soma has arrived, then they produce fire by friction. 
Agni being the animal of the gods, this rite of producing Agni (and 
throwing him into another fire) is equivalent to the slaughter of an ox 
or a cow which miscarries, which rile is always perforine 1 when a king 
or another man who deserves high honour 13 is to be received. 

16 . 

The Adhvaryu (says to the Hotar): repeat mantras for Agni, who is 
being produced by friction. 

The Hotar repeats a verse addressed to Savitar : abht fed deva Savitar 
(1,24,3). They ask: why does he repeat a verse addressed to Savitar 
for the Agni, who is being produced ? (The answer is :) Savitar rules over 
all productions. Produced 14 (themselves) by Savitar, they (are able) to 
produce Agni (by frietion).Thence a verse addressed to Savitar is required. 

He repeats a verse, addressed to Dydvd-ppilhivl: jmahi dyduh pri- 
thivicha na (4, 56, 1.) 

[ 36 ; They ask : why does be repeat a verse addressed to Dyavd-prithivt 
for Agni. who is being produced (by friction)? They answer : the gods 


" The Anuv&kyft mantra is, iduih Vinnur vichakrame (1, 22, 17) and the Yajyfl, 
tad asya priyam ubhiptUha (1, 154, 5), See Aival. Sr. 8 4, 5. Of both verses Vinnu is the 
deity. The metre of the first verso is Oayatri, that of the second, Trisfubh. These two 
metres are regarded as the principal ones, comprising alt the rest. 

11 A Prirtha is a combination of two verses of the Samaveda. Some of the principal 
Sftmans are in 1 the Tristubh or G&yatri metre. These two metres represent all others, 

15 The term is arhat, a word well-known chiefly to the students of Buddhism. Sfiyana 
explains it by “ a great Br&hiuan, " or a Br&hman (iri general). That cows were killed 
at the time of receiving a most distinguished guest, is stated in the Smritis. But, as 
Sfiyana observes (which entirely agrees with the opinions held now-a-days), this custom 
belongs to former Yugas (periods of the world). Thence the word : gogb.ua, i e„ cow- 
killer means in the more ancient Samskrit, books “ a guest" : (See the commentators on 
Pfinini 3, 4 , 73); for the reception of a high guest was the death of the cow of the house. 

14 Sfiyana explains prasuta as “ allowed, permitted. " According to bis opinion, the 
meaning of the sentence is, “ having been permitted by Saviti to perform this ceremony, 
they perform it. ” Pratava is then “ the permission for performing ceremonies. ” Bat I 
doubt whether this opinion is correot. 
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caught him (once), when he was bom, between heaven and earth (dy&vi- 
prithivi) ; since that time he is kept there enclosed (by heaven and earth). 
Thence the Hotar repeats a verse addressed to Dydid-prithivt. 

He repeats a triplet of verses addressed to Agni in the Gayatrl 
metre : trdm Ague pusjkardd adhi (6, 16, 13), when Agni is being pro¬ 
duced. Thus he makes him (Agni) prosper by his own deity (the verses 
are addressed to Agni) and his own metre (G&yatri). The words, atharvd 
niramanlhata , 15 i.e., the fire-priest produced thee out (of the two wooden 
sticks by means of friction), are complete in form. 

What is complete in form, (that is) when the verse which is repeated 
alludes to the ceremony which is being performed, that is successful in 
the sacrifice. 

Should Agni not be born (the fire not be produced), or should it 
take a long time, then the Hakfogni 18 verses, which are in the Gayatrl 
metre are to be repeated : Agne harhsi nyatrinam (10,118). These (verses) 
are intended for destroying the Rak^asas (the evil-doers). For the RaksaBaa 
have seized him, if he is not born, or if his birth is delayed. 

When Agni is born after the recital of the first or the second (and 
so on) of these (Raksognl verses), then the Hotar has to repeat a verse 
appropriate to him, who has been born, by containing the term “born, ” 
uta bruvantu jantava (1, 74, 3.) 

What is appropriate in the sacrifice, that iB successful. He repeatB: 
d yam hastena kh&dinam (6, 16, 40). 

[37] In this verse occurs the term “ hasta, hand; ” for they rub him 
(out of two wooden sticks) by means of their hands. In it there further 
occurs: siaur-jdtai.e., a child born; for, just as a child, he is firstborn. The 
word na (in na bibhrati of the verse) has with the gpds the same meaning 
as om (yes) with these (men). He repeats, pra devam deoavitaye (6, 16, 41). 
This verse is appropriate for Agni when he is being thrown into the 
Ahavaniya fire (after having come out of the two wooden sticks). The 
half verse, 4 eve yondu niqidatu (which are contained in this verse), i. e , 
he may sit in his own house, means, that Agni (the Ahavaniya fire) is 
Agni’s (who was just born by friction) proper place. 

In the verse : jitam jatavedaei (6, 16, 42), the one is jdta (the Agni 
produced by friction), the other jdtavedds (the Ahavaniya fire). The 
words, priyam sisitha atithim mean, Agni (the new born) is the 
beloved guest of the (other) Agni (the Ahavaniya). By the words, syonad 
grihapatim, he, the priest, places him at ease (by putting him into his 

“ They occur in the first verse of the triplet mentioned. 

“ Verse* calculated to kill the Rlkgas who are preventing Agni from being born. 

A 
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proper place, the Ahavaniya fire). Agnindgnil} samidhyate (1,12, 6) is 
appropriate (when the new born Agni has been thrown into the Ahavaniya 
fire). In the verse: tvam hyagne agnind vipro viprena tantsatd (8, 43, 14), 
the one vipra (wise) means one Agni, and the other vipra, the other Agni; 
the one ean (being, existing) means the one, the other aan in (satd) the 
other Agni. The words, sakhd aakyd aamidhyaae (at the end of the verse 
quoted) mean, this Agni is the friend of the (other) Agni. 

In the verse; tarn marjayanta auhratum (8, 73, 8), the words, avegtt 
k$ay«fu, mean, this Agni is the other Agni’s own residence. 

With the verse, yajnena yajnam ayajanta (1, 164, 50), he concludes. 
By means of the sacrifice (the ideal omnipresent sacrifice) the gods thus 
[3®] performed (the actual, visible) sacrifice. By having sacrificed Agni 
through Agni (having thrown the new born Agni into the Ahavaniya fire), 
the gods went to heaven. (In the remaining part of the verse) “ these 
(producing fire, &c.) were the first rites; the great ones (the sacrificers) 
reached that heaven in which those gods who formerly performed the 
same rites reside ” (1, 164, 50), the metres are the sddhyd devAs, i.e., the 
gods who (formerly) performed. They sacrificed Agni at the beginning 
by means of Agni, and went to heaven. There were the Adityas, and 
the Angiras. They sacrificed at the beginning Agni by means of Agni 
and went to heaven. The offering of the fire (Agni) is that offering 
which leads to heaven. Even if the performing priest iB no proper 
Br&hman 17 (in the strictest sense), or even pronounced to be an ill-reputed 
man, this sacrifice nevertheless goes up to the gods, and becomes not 
polluted by contagion with a wicked man (as in this case the per¬ 
forming priest is). The oblation (of Agni in the Ahavaniya fire) of him 
who has this knowledge goes up to the gods; and does not become in¬ 
fected by contagion with a wicked man. 

The verses he repeats are thirteen'in number ; they are complete in 
form. If the form is complete and the verse alludes to the ceremony 
which is being performed, then the sacrifice is successful. Of these 
[39} verses he repeats the first and the last tbrice; this makes seventeen. 

"The term in the original is, abr&hmanokta, i.e., who is declared to be no proper 
Brfthman. According to Say. there are in the 8tnfitis six kinds of men mentioned who are, 
strictly speaking, not capable of k the Brihmanship, though they are Brfthmans by birth, 
viz., the servant of a king, a merchant (seller and buyer); the bahuydji, he who performs 
many sacrifices (for the sake of gain only) ; the ns rtiuta-y&jaka, i.e,, he who being properly 
appointed for the performance of the great (Srauta) sacrifices, performs only the less 
important domestic rites (smarta-karmdni); the grdmaydjt, i.e., he who performs out of 
covetousness alone sacrifices for all inhabitants of a village or town qualified or disquali¬ 
fied ; the brahmabandhu, i. e., he who performs the daily religious duties neither before 
sunrise nor sunset. 
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For PrajApati is seventeen-fold, comprising such a year as oonBists of 
twelve months and five seasons. PrajApati is the year. 

He who has such a knowledge prospers by these verses which reside 
in PrajApati. By repeating thrice the first and last verses he ties both 
the knots of the sacrifice to fasten and tighten it, and prevent it from 
slipping down. 

17 

(The Remaining Rites of the Atithi-tyi ,“ after the Ceremony of Pro¬ 
ducing Fire by Friction is finished). 

The two Puro-anuvSkyAs for both portions of melted butter 1 * 
(which are to be offered) are, eamidhdgnim duvasyata (8, 44, 1), and 
dpydyasva sametu (1, 91, 16.) These two verses are complete in form ; 
for they contain an allusion to guests. 10 When the verse (which is 
repeated) alludes to the ceremony which is being performed, then the 
form is complete, and (consequently) the sacrifice successful. The verse 
(8, 44, 1) alluding to the guest ( atilhi ) belongs to Agni, whilst the verse 
addressed to Soma (1,91, 16), does not contain the word “ guest." If there 
were a verse addressed to Soma, containing the word “ guest," Buch one 
should always be used. But notwithstanding (there being no Buch verse) 
the verse mentioned (1, 91, 16) refers to a guest, for it contains the term 
“ being fattened ;" for, when one feeds a guest [403 (well), then he grows 
fat, as it were. The YAjyA mantra for both, Agni and Soma, commences 
with jugdnahP The AnuvAkya and Y&jyA mantraB (for the principal 
offering consisting of Puroddsa ) are idaih Visnur* 2 vichakrame (1, 22, 17) 
and tad asya priyam abhi pdtho (1, 154, 5). Both verses are addressed to 
Vienu. Having repeated as AnuvAkyA a verse with three padas, he uses 
as YajyA one consisting of four padas ; thus seven padas are obtained. 

For the ceremony of receiving a guest (dtithyam — atithi-itfi) is the 
head of the sacrifice. There are seven vital airs in the head. By this 
ceremony the Hotar thus puts the seven vital airs in the head (of the 
sacrificer). 

The two SaAyAjya mantras, required at the Svi$tahrit are: hotdram 
chitraratham (10, 1, 5), and pra prdyam agnir (7, 8, 4). Both verses are 

" See the Taittiriya SamhitA 1, 3,10, and SAy.’s commentary on it, vol. i„ pp. 870—884, 
ed. Cowell. A.aval. Sriuta S. 4, 5. 

" These two parts are the so-called chakfuii, i.e., eyes of the Isti, whieh always 
precede the principal offering, consisting of Purodaia. 

". In the words of the second pada of samidhdgnim, viz., ghrilaih bodhaya ta atithim, 
refresh the gnest with clarified batter drops I 

" Jvjdno agnir a/yatya vet u; jufdno Soma d;ya»ya vela: may Agni pleased, eat the 
melted batter, &o. 

** The Parodies is given to Fi?nu who is the chief deity of this Isti. 
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complete id form; for in botli the word atith i* 3 , a guest (referring to 
Agni’s reception as a guest) occurs. The success of the sacrifice depends 
on the completeness of the form, i.e., that the mantra (which is repeated) 
alludes to the ceremony which is being performed. Both Samyfijyas 
(used at the Svistakrit of the Atithi-isti) are in the Tfi?tubh metre, for 
getting possession of Indra’s powers (for Indra is Tristubh). The cere¬ 
mony ends here with the eating of the sacrificial food. 24 The gods having 
^once^ rested [41] satisfied with the Atithya-isji ending by the eating of 
the sacrificial food (on the part of the sacrificer and the prieBts\ this Isti i8 
to end with the eating of the sacrificial food (no further ceremonies being 
required). 

They oiler only the Praydjas 25 at this (Isti), but not the Anuydjas. 
The Pr&y&jaa, as well as the Anuy&jas are the vital airs. The airs 
which are in the head are the Praydjas, whilst those in the lower parts 
of the body are the Anuyajas. He who should offer the Anuyajas at this 
(Isti) is just like a man who, after having cut off the vital airs residing 
in the lower parts of the body), wishes to put them in the head. That 
would be superfluity, 24 were all the vital airs, those of the head as 
well as those of the lower parts of the body, to be found at the same 
place (viz., in the head). If they therefore offer at this (Isti) only the 
Pray&jas without Anuy&jas, then the wish which one entertains at the 
offering of the Anuyajas becomes also fulfilled (for the offering of the 
Anuy&jas on this occasion would be a mistake). 

FOURTH CHAPTER. 

(The Pravargya Ceremony. 1 ) 

18. 

The sacrifice went away from the gods (saying), I Bhall not 
be your food. The gods said : do not go ; thou alone shalt be our 
food. The gods then killed [42] it. When it had been taken asunder 

11 In the last pada of the first mantra there occur the words agnim atithim janandm, 
and also in the last pada of the second the words daivyo atithih, the heavenly guest. 

M That is to say, the ceremonies, which in the usual course of the Isti follow the 
eating of the sacrificial food, suoh as the Anuyd/as, the Buktavak, Banyuvdn, Patnitaihy&ja 
and BaihttMta Japa, are left out on the occasion of the Atithya-Uti. 

“ They precede the principal offering, which consists of Purodasa. 

** This is a mistake in the sacrifice which is to bo propitiated. 

1 The Prayargya ceremony lasts for three days, and is always performed twice a day, 
In the forenoon and afternoon. It precedes the animal and Soma sacrifices. For without 
having undergone it, no one is allowed to take part in the solemn Soma feast prepared for 
the gods. It is a preparatory rite, just as the Diksd. and is intended for providing 
the sacrificer with a heavenly body, with which alone he Is permitted to enter the 
residence of the gods. That the- gods do not roceive mortals at their residence when 
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(cut into pieces) by them, it 'was found not to be sufficient (to satisfy 
their appetite'. The gods said : this sacrifice after having been taken 
asunder, will certainly not be sufficient for us. Well, let us dress 
(and fill up) this sacrifice. After having dressed it, they said to the 
Asvins, cure this sacrifice; for the Advins are the two physicians of the gods, 
they are the two Adhvaryus 2 [43] (sacred cooks). Thence two Adhvar- 
yu priests provide for all the implements required for the Pravargya 
vessel (gbarma). After having done bo, they say, “ Brahma ! 3 we Bhall 
perform the Pravargya ceremony. Hotar ! repeat the appropriate mantras!” 

arriving in their very bodies, one may learn from the amusing story of the king Trisunku, 
as reported in the RSmftyana (1, 57-80). For tbfer performance of this important 
ceremony extensive preparations are to bo made by the Adhvaryu and his Assistant, 
the Pratiprasth&tar. All the vessels and implements required are brought to the spot 
and placed at the left side of the Qdrhapatya Are. The chief implements are : an 
earthen vessel of peculiar form, called Mahdvira or gh arma (t.e., heat, or heated 
substance, for it is to be heated), a seat (diartdf) to sit on, two wooden pieces for lifting 
the Mahdvira pot (called iapha), two shovels for charcoal (dhrifti),' one very large 
wooden spoon (Vpaymani) from which the sacriflcer drinks milk (this forms part of 
the ceremony), three fans ( dhavitra ), six shavings from the Udumbara tree as fuel, 
thirteen sticks, to be laid round the Mah&vlra vessel ( paridhi ), two metal blades, one of 
gold and one of silver (called tuvarnarajatdu rukmdu). A cow and a female sheep are 
to be kept in readiness. Two bunches of kus'a grass are prepared, and tied in the 
midst. They are called Veda, and resemble very much the Barttma (Barsom) of the 
Parsis, which is also tied together by means of a reed (aiwydonhanem). 

The Mah&vira Is first put on the Vedi. Then the Adhvaryu makes a circle of 
clay, in which afterwards the MahAvIra is put. This ring is called khara, i.r., ass, for 
earth is always carried on the back of donkeys to the sacrificial compound. After the 
priests have repeated the mantras required for propitiation ( sdnti ) namo vache, &c„ 
the MahAvIra is taken from the Yedi and placed in that earthen ring ( khara ). Wooden 
sticks are put around it aloug with burning coals, and also fire is put in the khara 
just below the Mah&vtra, in order to makwithot. The fire is blown by three little 
fans which serve as bellows. The silver blado is put below, the gold blade above the 
Mah&vtra. Whilst the empty vessel is being heated, the Hotar repeats the first series 
of mantras, oalled the piirva patala, After the vessel has been made quite hot, it is 
lifted up by means of the two SajAas. The cow then is called, tied by the Adhvaryu 
with a cord, and milked. The milk is put on the left side of the Yedi, and then under 
recital of the mantra, d dasabhir, poured into tho MahAvira. Then thejmilk of a goat whoso 
kid is dead is taken, and mixed with that of the cow in the vessel. After this has been 
done, the contents of the Mah&vtra are thrown into the Ahavaniya fire. The sacriflcer 
drinks milk from a large wooden spoon (Upayamani) which has been first smelled 
by tho Adhvaryu. The second series of mantras, the so-called uttaru patala, is repeated 
when the cow is milked and her milk poured into the Mah&vtra. The whole ceremony has 
been witnessed by me. 

’ Ft'*., the properly so-called Adhvaryu with his constant assistant Pratipraithdtd. 

■The Brahma priests, t.e., the president of the sacrifice, is hero informed, that the 
priests are going to perform the Pravargya ceremony. The Hotar receives at the 
same time orders to repeat the appropriate mantras. The intimation to the Brahma 
priest as well as the order to the Hotar aro given by the Adhvaryu and the Pratf- 
praithdtar, called the two Adhvaryus. 
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18 . 

The Hotar begins with brahma jajninam prathamam (V&j. 
S. 13, 5. Aival. $. S 4, 6). In this mantra Brahma is Brihaspati (the 
teacher of the gods); by means-of Brahma ( i.e ., the Brahmans) the 
Hotar thus cures the Pravargya man (the mystical personage, called 
“ sacrifice ” which had been torn to pieces by the gods). By repeating 
the mantra, iyam pitre raqtrl (Aival. $. S. 4, 6), the Hotar putB speech 
in the Pravargya man ; for by rcqtrt, i.e., queen, speech is to be under¬ 
stood. 

The verse, mahdn mahi astabhdyad (Arfval. £$. -8. 4, 6), is addressed 
to Brahmanaspati. Brahma is Bfihaspati ; by meanB of Brahma the 
priest thus cures the Pravargya man. 

[44} The verse addressed to Savitar is, abhi tyam devam 
tavitdram (V&j. S. 4, 25. Arfval. & S. 4, 6). Savitar is the vital air ; 
thus the Hotar puts the vital air in this Pravargya man. 

By the verse, saihsidaBva mahdn asi (1, 36, 9), they make him (the 
Pravargya man) sit down. 4 

The verse, arhjanti yam prathayanto (5, 43, 7), is appropriate to 
the ceremony of anointing (the Pravargya vessel with melted butter). 
What is appropriate in the sacrifice, that is successful. 

Of the following mantras, patangam aktamasuratya (10, 177, 1), 
yo no sanutyu abhiddsad (6, 5, 4), bhavd no agne eumand upetau (3, 18, 1), 
the first as well as the second verse 5 are appropriate. 

The five verses required for killing the Rak§as, commence with, 
krinufva pajah prasitim (4, 4, 1-5). 

Now follow four single verseB : * 

Pari pod girvario gira (1, 10, 12); 

Adhi dvayor adadhd ukthyam (1, 83,3); 

&ukram te anyad yajatam (6, 58, 1); 

Apakyan gopdm anipadyamdnam (10, 177, 3). 

All these verses (if counted) number to twenty, one. This (sacrificial) 
man is twenty-one fold ; for he has ten fingers on his hands and ten 


* The Adhvaryns put the Pravargya vessel, the so-called Mahdvira, in an earthen 
ring, called Khara. 

* That is to say : of the three mantras mentioned, always that one which 
immediately follows them in the 8amhlt&, is to be repeated along with them. For 
instance, of 10,177,1 (patangam aktam, &c.), is the 2nd verse, to be also repeated. 

* Skapatinyah. An ekapfitint is such a mantra which is taken single, and not followed 
by any other verse which comes immediately after it in the Samhiti. The term is 
here used to mark a distinction between : doe, Le., two verses and pathcha, i.e., five 
verses, which follow one another in the Samhitd. 
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on his feet, and the soul is reckoned as the twenty-first. He (thus) 
prepares the soul as the twenty-first (part). 

20 . 

[ 46 ] (Now follow) nine P&vamSnl-verses (dedicated to the purifica¬ 
tion of the Soma juice) beginning with, arakve drapsasya dhamatah 
(9, 73,1). There are nine vital airs. By repeating these (verses), the 
Hotar puts the vital airs in him (the Pravargya man). (Now he repeats) 
ayam vetiai ehodayat 7 (10, 123,1). (When repeating this mantra, the 
Hotar points, when pronouncing the word ayam, i.e., this, to the navel). 
“ This ” (the navel) is meant by vena's ; for some vital airs are circulat¬ 
ing ( venanti ) above the navel, others below it. On account of this vital 
air (the life) taking its origin from the navel, venas (circulation, from 
wn to circulate) means “ navel.” By repeating this mantra, the Hotar 
puts life in this (Pravargya man). 

(Now he repeats the (verses), pavitram te vitatam (9, 83, 1), lapath 
pavitram vitatam (9, 83, 2), and viyat pavitram dhigand atanvata. 
On account of their containing the word “ pavitram ” (pure), the vital 
airs are purified (when these mantras are recited over them). These 
are the vital airs of the lower part of the body presiding over the semen, 
urine, and excrements. (By repeating these three verses) he puts these 
vital airs in this (Pravargya man). 

21 . 

(He now repeats) a hymn, addressed to Brahmamepati. * Oanandm 
tvA ganapatim havamahe (2, 23) Brahma is Brihaspati; by means of 
Brahma he thus cures him (the sacrificial man, who had been torn to 
pieces). The verses beginning with prathascha [46] yasya saprathascha 
n&ma (10,181, 1-3) are the three Gharmatanu 9 mantras; by repeating 
them the Hotar provides the Pravargya man with a body, and a form. 
(For in the fourth pada of the first of these verses), there is said: “ Vasia- 
tha brought the Rathantara S4ma," and (in the last half verse of the 
second Gharma tanu mantra is said), “Bharadv&ja made the Bpbat 
S&ma out of Agni.” u By repeating these mantras, the Hotar provides 
the Pravargya man with the Rathantara and Bfibat-S&mans (required 
for its prosperity). 

'According to Bayana this verge is taken from another Sakhil. 

• In the ?rd pada of the first verse, the name “ bruhmanaspati” is mentioned, 

' This means, those mantras the recital of which is calculated to give the new body, 
which is to be made in the Pravargya vessel (the Qharma), the proper shape. 

10 The Risi of the Rathantara S&ma : abhi tvd sura n onumah (7, 82, 23.) is Vaaistha, 
and that of the Brihat Bftma : team tddhi havtimahe (6,46,1.) is BharadvIJa. 
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(By repeating) three verses (of the hymn) apakyan tvd manasa 
chekitdnam (10,183, 1), the Risi of which is Prajdvdn, the son of 
Prajdpati (the Lord of creatures), he provides him with offspring . 11 

i Now the Hotar repeats) nine verses in different metres, commencing 
with kd rddhad dhotrd (1,120, 1-9). * 

(These different metres represent the difference in magnitude and. 
expansion of the extremities of the belly of the sacrificial man). For 
the extremities of the (mystical) sacrificial body (to be restored by 
means of the Pravargya ceremony) vary as to magnitude and largeness; 
some are rather thin, others are rather big. 

Thence are verses of various’ metres required (for the verses repre¬ 
sent the extremities of the body). By means of these verses (the Risi) 
Kaltjivdn [47] went to the beloved residence of the Advins. He conquered 
the highest heaven. He who has this knowledge goes up to the beloved 
house of the Arfvins, and conquers the highest heaven. 

(Now lie repeats) the hymn : Abhdty agnir ugasdm (5, 76.) The words : 
pipivaihsam a.ivind gliarmam achha (the fourth pada of the first verse 
of the hymn mentioned) are appropriate u to the ceremony. What is 
appropriate at the sacrifice, that is successful. This hymn iB in the 
Tristubh metre, for Tristubh is strength ; by this means he puts strength 
in this (Pravargya man.) 

He repeats the hymn : grdvaneva, tad id artham jarethe (2, 39). In 
thiB hymn there being expressions like, aksi iva “ as the eyeB ” (2, 39, 5), 
karadvivu “as two ears,” nasa iva " as a nose ” (2, 39, 6), he puts in this 
way, by enumerating the limbs of the body, the senses in this (Pra¬ 
vargya man.) This hymn is in the Tristubh metre; for Tristubh 
is strength. In this way he puts strength in this (Pravargya man.) 

‘He repeats the hymn : ile dyavdprithivi (1, 112). (The words jn the 
second pada :) gharmam surucham are appropriate. 13 This hymn is in 
the Jagati metre; cattle is of the same (Jagatl) nature. Thus he pro¬ 
vides this (Pravargya man) with cattle. By the words : “ what assistance 
you (Advina) have rendered 6uch and such a one ” (which occur in every 
verse of the hymn mentioned), he provides this (Pravargya man) with 
all those wishes (and their fulfilment) which the Alvins in this hymn are 
said to have deemed proper to fulfil. 

[48] In repeating this hymn, the priest thus makes this (Pravargya 
man) thrive by means of those desires (including their satisfaction). 

11 The Hotar when repenting the first of those verses, looks at the sacriflcer, when 
repeating the secoud, at the sacrificer's wife, when the third, at himself. 

l * The word “ gharmu," which is a name of the Pravargya vessel, is mentioned in it. 

*• For the word “ gharma " (the Pravargya vessol) is mentioned in it. 
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He repeats the ruchitavati, i.e., the veree whose characteristic the 
word “ ruch,” to shine, is: ardruchad u^asal} prisnir (9,83, 3). In 
this way he provides thk (Pravargya man) with splendour. 

With the verse, dyubhir aktubhih paripdtam { 1,112,25), he con¬ 
cludes (the ceremony). (In repeating this verse, the words of which) 
arigtebhir pfithivi uta dyduh (contain a prayer for prosperity) he makes 
thus this Pravargya man thrive, granting him all that is wished for 
(in the verse mentioned). Now is (completed) the first part of the 
mantra collection (required at the Pravargya ceremony). 

22 . 

The second part of the mantra collection 14 (required at the Pravargya 
ceremony) is as follows :— 

1, Upahvaye sudugham dhenurn (1, 164, 26). 

2, Hittikrwvati vasupatni (1, 164, 27). 

3, Abhi Ivd deva Savitah (1, 24, 3). 

4, Sami vatsann amatribhil} (9, 104, 2). 

5, Saihvatsa iva mcttribhih (9, 105, 2). 

6, Yaste stanah sasayo U, 164, 49). 

7, Gaur amimed anuvatsam (L, 164, 28). 

8, Namased upasidatam (9, 11, 6). 

9, Sathjanand upasidan (1, 72, 5). 

10, Adasabhir (8, 61, 8). 

11, Duhanti saptaikdn (8, 61, 7). 

12, Samiddho Agnir Asvind (Asval . 4, 7). 

[ 49 ] 13, Samiddho Agnir vri?aija (Asval. 4, 7). 

14, Tadu prayak$atamam (1, 62, 6). 

15, Atmanvam nabho duhyate (9, 74, 4). 

16, Utli$tha Brahmanaspate (1, 40, 1). 

17, Adhukiat pipyutfm i^am (8, 61, 1G). 

18, Upadrava payasd (Asval. 4, 7). 

19, Asute siihchata sriyam 8, 61, 13). 

20, Andnam asoinor (8, 9, 7 J. 

21, Samutye mahatir apafy (8, 7, 22). 

These twenty-one verses are appropriate. What is appropriate at a 
sacrifice, that is successful. 

*• During tho recital of tiie first part of the Pravargya mantras, the vossc! had been 
made only hot; now milk, butter, &c„ are to be poured into it. A cow is brought to the 
spot, which is to be milked by the Adhvaryu. To this ceremony the first mantra of the 
socoud part, “ I call the cow yielding good milk,” refers, 

5 
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The Hotar, when standing behind (the others)," repeats ud u ft/a 
deval} Savitd hirayyayd (6, 71, 1). When going forward, he repeats, 
praitu Brahmayatpati (1, 40, 3.) When looking at the Khara (the 
earthen ring, in which the Pravargya vessel is placed), he repeats : 
Qandharva itthd (9, 83, 4). When repeating ndke tuparyam upa yat 
(9, 85, 11), he takes his seat. By the two mantraB, tapto vdrh gharmo 
nakqati tvahotd (Atharv. 7, 73, 5. Adv. 4, 7), and ubhd pibatam{l, 46, 15), 
the Hotar sacrifices to the forenoon (the deity of the forenoon). After 
the formula: Agni eat! he pronounces Vau$at ! which is in lieu of the 
Sviijtakrit. 

By the mantras, yad usriyasu ivahutam (Atharv. 7, 73, 4. Adv. 4, 7.), 
and asya pibatam Asvind (8, 5, 14), he sacrifices for the afternoon. After 
the formula, Agni eat! he pronounces Vaugat ! which is in lieu of the 
Svistakfit. They take, for making Svi§takpt, parts of three offerings, 
viz ,, Soma juice (contained in the stalks), the things thrown into the Pra- 
vargya vessel (milk, butter, etc.), and hot wheys. When the Hotar (after 
having repeated the two mantras, above mentioned, along with the 
formula, [60] Agni eat!) pronounces the formula Vau$at ! then thus the 
omission of “ Agni Sviqtahrit ” is replaced." 

The Brahma priest mutters (makes japa), asa dak^iydsad (A4v. 4, 7.) 

(After the offering has been given to the fire) the Hotar repeats the 
following (seven) verses: svahcihritah euchir deve$u (Atharv. 7, 73, 3. 
Arfv 4, 7.); samudrdd Armim udiyarti veno (10, 123, 2.; drapsa ]) tamudram 
abhi (10, 123, 8); sakhe eakhdyam (4, 1, 3); drdhva & ?u ya (1, 36, 13) ; 
Urdhvo nal} pdhi (1, 36, 14); taih ghem itthd (8, 58, 17). These verses are 
appropriate. What is appropriate at the sacrifice, that is successful. 

By the mantra, pdvaka koche lava (3, 2, 6), the Hotar wants to eat. 
When eating it, he says: “ Let us eat the (remainder of the) offerifg 
which has been offered, of the sweet offering which has been thrown 
into the most brightly blazing ( indratama) fire ! (Let us eat) of thee, 0 
divine gharma (the contents of the Pravargya vessel) which art full of 
honey, full of sap, full of food, and quite hot ( afigirasvat ”). Praise to 
thee (0 gharma !) ; do me no harm !” 

When the Pravargya vessel is put down, then the Hotar repeats these 
two mantras, syeno na yonim sadanam (9, 71, 6), and dyasmin tapta VdsavaJ} 

’“Hestands behind the other priests, when the Pravarsya vessel is taken away. 

’• ,lnantar-iti means “ what has not gone into" = what is omitted. 

•’ Tho word certainly has hero nn reference to the Ahgiras, the celebrated Jtisis. 
One of tho characteristics of tho Gharma food is that it is vory hot. This is expressed 
here. Sugiras had no doubt originally the same meaning as aiigdra. 
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(Aitval 4, 7). la whatever (part of the) day (forenoon or afternoon), they 
are about to take off (the Pravargya vessel from itB place), he repeats the 
mantra, havir haviymo mahi (9, 83, 5). With the verse, sdyavasad bhaga- 
vati (1, 164, 40), he concludes (the ceremony). 

[ 51 ] The Gharma (ceremony) represents the cohabitation of the 
gods. The Gharma vessel is the penis ; the two handles (placed underneath, 
to lift it) are the two testicles, the Upayamani V the thighs. The milk (in 
the vessel) is the seed. This seed (in the shape of milk) is poured into 
Agni as the womb of the gods for production. For Agni iB the womb of 
the gods. 

He who knowing this, sacrifices according to this rite ( yajhakr a tu), is 
born (anew) from the womb of Agni and the offerings, and participates in 
the nature of the Rik, Yajus, and Saman, the Veda” (sacred knowledge), 
the Brahma (sacred element), and immortality, and is absorbed in the 
deity. 

as. 

(Upasad.) 

The Devas and Asuras were fighting in these worlds. The Asuras 
made these worlds fortified castles, just as the strongest and most powerful 
(kings) do. Thus they made the earth an iron castle, the air a silver, the 
sky a golden castle, Thus they made these worlds castles. The Devas 
said, these Asuras have made these worlds castles ; let us thus make other 
worlds in opposition to these castles. They made out of the earth in 
opposition (to the iron castle of the Asuras) a sitting-room' 0 ( sadas ), out 
[32] of the air a fire-place ( dgnldhriya ), and out of the sky two repositories 
for food ( havirdMna ). Such they made these worlds in opposition to the 
castles (into which the three worlds had been transformed by the Asuras). 
The gods said, Let us perform the burnt offerings called Upasads” ( i.e., 
besieging). For, by means of an upasad, i.e., besieging, they conquer a 
large (fortified) town. Thus they did. When they performed the first 
Upasad, they drove by it them (the Asuras) out from this world (the earth). 

’•A large wooden spoon, from which the sacriflcor drinks milk, 

‘•S&yana here understands by Veda the Atharvaveda, or all the Vedas colleotively. 
Brahma is according to him B.iranyagarbha (the universal soul), and amrita the supreme 
soul. But it is very doubtful whether those interpretations are right. By “Veda” 
certainly the Atharva Veda cannot be meant; for it was not recognized as a sacred book 
at the time of tiie composition of the Brahmanas. 

“A place near the so-called Uttarrf Vedi which is outside that one appropriated for 
the performance of the Zjfts. The latter plaoe is called Prdchina vaiiixa. This sadas is 
the sitting-room for the king 8oms, after his removal from the Prdchina varhsa. 

u There is observable throughout this chapter a pun between the two meanings 
of upasad “siege,” and, a oertain ceremony. 



38 


By tbe performance of the second, they drove them out of the air, and by 
the performance of the third, out of the sky. Thus they were driven out 
of these worlds. The Asuras driven out of these (three) worlds, repaired 
to the (thus (seasons). The gods said, Let us perform the Upasads. 
Thus they did. 

These Upasads being three, they performed each twice ; (thus) they 
became six. There are six Ritus (seasons); thus they drove them (the 
Asuras) out of the Ritus. The Asuras driven out of the RituS, repaired 
to the months. The Devas said, Let us perform the Upasads. Thus they 
did. The Upasads being six, Let us pefform each twice, that makes 
twelve. There are twelve months. They drove them out of the months. 
The Asuras driven out of the months repaired to the half-months. The 
Devas said, Let us perform the Upasads. Thus they did. The Upasads 
being twelve, they performed each twice : that makes twenty-four. There 
are twenty-four half-months. They turned them (the Asuras) out of the 
half-months. The Asuras, turned out of [63] the half-months, repaired 
to Day and Night ( ahordtra ). The Devas said, Let us perform the 
Upasads. Thus they did. By means of the Upasad which they per¬ 
formed for the first part of the day, they turned them out of dpy, 
and by means of that which they performed for the second part of the 
day, they turned them out of night. ThuB they disappeared from both 
day and night. Thence the first Upasad is to be performed during 
the first part of the day, and the second, during the second part. By 
doing so, the sacrificer leaves only so much space to his enemy (as there 
is between the junction of day and night.) 

24 . 

The Upasads are the goddesses of victory {jitayah.). For, by means 
of them, the gods gained a complete victory, destroying all their enemies. 
He who has such a knowledge, gains a victory, destroying all his enemies. 
All the victories which the gods gained in these (three) worlds, or in the 
Ritus (seasons), or in the months, or the half-months, or in day and night, 
will he (also) gain who has such a knowledge. 

(!The Tdndnaptram " ceremony, or solemn oath taken by the priests.) 

The Devas were afraid, surmising the Asuras might become aware of 
their being disunited, and seize [54] their reign. They marched out in 

*• The TSuQnaptram ceremony which is alluded to and commented on in this para¬ 
graph, is to take placo immediately after the Atithya is{» is finished, and not, as it 
might appear from this passage, after the Upasad. It is a solemn oath taken by the 
sacrificer and all the officiating priests pledging themselves mutually not to injure one 
another. It is chiefly considered as a safeguard for the saorifleer who is, as it were, 
entirely given up to the hands of the priests. They are believed to have tbe power of 
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several divisions and deliberated. Agni marched out with the Vasu«, and 
deliberated. Indra did so with the RudraB; Varuna with the Adityas; and 
Bj-ihaspati with the Visve Devas. Thus'all, having severally marched out, 
deliberated. They said, “ Well, let us put these our dearest bodies 23 in 
the house of Varuna, the king, ( i.e ., water); he among us who should, out 
of greediness, transgress this (oath, not to do anything which might 
injure the sacrificer), he shall no more be joined with them.” 24 

[66] They put their bodies in the house of Varuna. This putting 
of their bodies in the house of Varuna, the king, became their 
T&nunaptram (joining of bodies). Thence they say : none of those joined 
together by the tanunaptram, ceremony is to be injured. Thence 
the Asuras could not conquer their (the gods’) empire (for they all had 
been made inviolable by this ceremony). 

25 . 

The Atithya-jpti is the very head of the sacrifice (the sacrificial 

destroying him, or cheating him oat of what ho is sacrificing for, by not performing the 
ceremonies required In the proper, but in a wrong, way. This oath is taken in the 
following way : The Adhvaryu takes one of the large sacrificial spoons, called Dhruvd, 
and puts melted butter in it. He then takes a vessel (Karhid, a goblet) into which, after 
having placed it on the Vedi, he puts by means of a Sruua the melted butter containod 
in the Dbruvi. He puts five times the Sruva in the Dhruvd, aud each time after a piece 
of melted butter having been taken out, a Yajut (sacrificial formula) is repeated, vi*: 
dpataye tvd grihndmi; paripataye tvd grihndmi; tdiuinuplre tvd grihndmi ; iakvaraya 
tvd grihndmi ; aukmann o, ijjhayu tvd grihndmi (see Black Yajurveda 1,2, 10,2.; Vdjasaneya- 
Samh. 5, 6, where grihndmi and tvd are only put once). All priests with the sacriOcer 
now touch the vessel (Kamsi) la which the &jya or melted butter thus taken out of the 
Dhruvi had been put. They may touch, however, the a/ya (melted butter) by means of 
a stalk of Kuaa grass. When touching the butter, they all repeat the formula : 
anadhrifitam aai, &c. (Bl. Y. 1, 2, 10, 2.) “ thou art inviolable." All the seven Hotars 
then put their hands 4c the madanti, a copper vessel, which is filled with wator. This 
latter ceremony, only porformed by the Hotars, is regarded as the symbolical deposition 
of the priests' own bodies in the “ house of Varuna, " which is only a poetical expression 
for the eopper vessel filled with water. 

As to tho name tanunaptram, one is induced to refer it to fuwinapdt, a name of Agnl, 
by which ho is Invoked in the Pray&jas and which occurs along with others at this very 
ceremony. But I doubt whether the name tdminaptram has hero anything to do with 
Agni tamitiapdt. The latter word means only one’s own son, or ono's own relative. By 
taking this solemn oath, the sacrificer and the officiating priests come as it werenoti* 
the closest contact with one another, bound by ties as strong as family ties. The term, 
therefore, meanB only: contracting of the closest relationship, brotherhood. 

w Sfly. understands by this expression “ wifo and children." But this inter¬ 
pretation is doubtful to me. 

m This is the formula of the oath, which is very ancient in language, as the forms : 
8aihgacchatai, 3rd pers. sing , conjunct., middle voice, and, bhapiaJuid, conjunct, of the 
aoriet, clearly prove. 
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personage); the Upasads are hie neck. The two stalks of Ku4a grass 
(held by the Hotar)are of the same length ; for head and neck are equal. 

The gods made the Upasads as an arrow (the upaaad cerefcuony 
served them as an arrow); Agni was its shaft, Soma its Bteel, Visnu ita 
point, and Varurta its feathers. The gods holding this arrow represented 
by the Ajya (at the Upasad oeremony) diaoharged it, and, breaking with 
it the castles of the Asuraa, entered them. For these (deities, Agni and 
so on) are in the Ajya offering. At first ho (the sacrificer) undergoes the 
religious ceremony of drinking (milk) coming from four nipples (of 
the cow), 84 for the arrow in the Upasads consists of four parts, viz., shaft, 
steel, point, and feathers. He (subsequently) undergoes the religioua 
ceremony of drinking what comes from three nipples. For the arrow in 
the Upasads consists of three parts, ««., shaft, steel, and point. He under¬ 
goes the religious ceremony of drinking what comes from two nippleB. 
For the arrow in the Upasads consists of two parts, viz., shaft and point. 
He undergoes the religious ceremony of drinking what comes from one 
nipple (alone). For, in the Upasads, there is only “one” arrow 
mentioned (as [56] a unit). By means of one alone ( i.e ., by co-operation 
of all its parts) effect is produced. The worlds which are above are ex¬ 
tended” and those which are below, contracted. The priest (in per¬ 
forming this ceremony) commences by that number of nippleB (four) 
which represents the larger worlds, and proceeds to those which represent 
the smaller ones. 17 (That is done) for conquering these worlds. 

(Now the Sdmidheni verges for the forenoon and afternoon Upasad 
ceremonies are mentioned ).” 

Upasadydya milhushe (7, 15, 1-3), Imdm me Agne eamidham (2, 6, 
1-3). Three Sfi.midheni verses are to be repeated each time (the firBt set 
in the forenoon and the second in the afternoon). They are complete in 
form. When the form is complete, and the verse which is recited alludes 
to the ceremony which is being performed, then the sacrifice is successful. 
For Anuvdkyds and Yajyas, Jaghnivatl verses (such verses, as con¬ 
tain derivatives of the root han to kill) ought to be used. These are: 
agnir vritrdrii jarhghanat (6, 16, 34); ya agra iva mryahd (6, 16, 39) ; 

" See Black Yajnrveda, ed. Cowell, 1, p. 400. 

“ The highest world Is Satyaloka which is the largest of all; DyuioVa is smaller ; 
Antarikfa loka and Bhurloka are sue cess 1 rely smaller still. 

That is to say, he milks on the first day four nipples, on the second three, and on 
the third two and one. 

“ After some preliminary remarks on the importance and signification of the Cpasad 
ceremony, the author goes on to set forth the duties of the Hotar when performing the 
Upasad, which has all the characteristics of a common Ihti. 
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ttarh tom&si tatpatty (1, 91, 5); gayatpMno amivaha (1, 91, 12;); i&arn 
Viffiur vichakrame (1, 22, 17.); trini padb vichakrame (1, 22, 8).* 
This is the order for the forenoon ceremony). For the afternoon cere¬ 
mony he inverts the order of these verses (so as to make the Ykjyfi, of 
[67] the forenoon Anuv&kyA in the afternoon, and vice versd). By means 
of these Upasads the Devas defeated (the Asuras), and, breaking down their 
castles, entered them. 

In performing theUpasad ceremony he should use verses in the same 
metre (for all the Ahutis), not such ones as are in different metres. When 
the Hotar uses different metres, then he produces the king’s evil on the 
necks (of the sacrificers). Thus the Hotar has it in his power to produce 
diseases. Thence the mantras (for the chief deitieB at the Upasad i§ti) 
should be always of the same metre, not of different metres. 

Updvify, the son of Janaarutd, said in a Brahmanam about the Upasads, 
as follows: “ From this reason (on account of the Upasads) the face of an 
ugly-looking ^rotriya makes upon the eye of an observer the distinct im¬ 
pression, as if it were very full, and he like a pereon who is in the habit 
of singing.” He said so, for the Upasad offerings, consisting of melted 
butter, appear on the throat as a face put over it.) 

\ |J 26. 11 

(Neither Pray&jaa nor Anuydjat are to be used at the Upaiad Iff!). 

The Pray&jas as well as the Anuy&jas are the armour of the gods. (The 
Upasad isti) is to be performed without both, in order to sharpen the 
arrow for preventing it from recoiling. 

The Hotar repeats the mantras (at this occasion) only after having 
overstepped (the boundary between the Vedi and Ahavanlya fire on all 
sides 30 ), in order to supervene the sacrifice, and prevent it from going. 

[ 68 ] They (the divines) say: it is, as it were, a cruel act, when they 
perform ceremony of (touching) the melted butter (the TSnflnapatrara) 
near the king Soma. 31 The reason is, that Indra, using melted butter 
as his thunderbolt, killed Vj-itra. In order to compensate the king 
Soma for any injury he might have received from the performance of the 
Tfinftnaptram ceremony in his presence) they sprinkle the king (Soma) 

" The respective deities of these Anuv&kyts and VSjyis are: Agnt, Soma, and Fij-tti, 

** In most ceremonies he oversteps this boundary only towards the south. But at the 
Upasad ceremony it is done on all sides. 

*' The vessel, containing the Ajya which is to be touched by all the priests and the 
sacrifices In order to bind them together by a solemn oath, is placed over the Soma plant 
which ts lying on the Vedi. To pnt anything on the king Soma, is regarded as a cruel 
treatment which is to be atoned for. Soma is to be pacified by sprinkling with Water, 
which ceremony is called dpydyanam—Soma prayogu. 
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with water (whilst the following mantra is repeated): arhsur arhsufte 
deva Soma (Taitt. 1, 2, 11, 2). When they perform this ceremony near 
him (Soma), which is, as it were, a cruel treatment of him, then they (sub¬ 
sequently) make him (Soma) by this (sprinkling of water) fat (when lying) 
on her (the Vedi), and make him grow. 

The king Soma is the fruit of heaven and earth. When repeating 
the words : e$ta rdyah, 31 &c., they (the Hotri priests) throw the two bun¬ 
dles of kurfa grass (held in their hands, in the southern corner of the Vedi),* 
and put their right hands ever their left ones 5 ’ (to cover the kuiia grass). 
By making a bow to “ heaven and earth ” (which are represented by 
those two bundles of kurfa grass) they make them both grow. 

[ 69 ] FIFTH CHAPTER. 

(The Ceremonie^of carrying the Fire, Soma, and the Offerings from 
their Places in the Prachina-vaihsa to the Ultard Vedi.) 

27 . 

The king Soma lived among the Gandharvas. The Gods and Risis 
deliberated, as to how the king might be induced to return to them. Vdch 
(the goddess of speech) said, the Gandharvas lust after women. I (there¬ 
fore) shall transform myself into a woman, and then you sell me to them 
(in exchange for Soma). 1 The gods answered: “ No ! how may we live 
without thee ?■' She said, sell me unto them ; if you should want me, I 
shall return to you.” Thus they did. In the disguise of a big naked wo¬ 
man she was sold (by the gods to the Gandharvas) in exchange for Soma. 
In imitation (of this precedent) they drive away an immaculate cow of one 
year’s age, being the price 2 at which they purchase the king Soma. She 
(this cow) may, however, be rebougbl 3 ; lor V&ch (whom this cow, for 
which the Soma is bought, represents) returned to the gods. Thence the 
mantras (after Soma has been bought) are to be repeated with a low 
voice. After Soma has been bought, Vach is with the Gandharvas ; but 
she retuns as soon as the ceremony of the Agnipranayana is performed. 

*• These words follow the mantra mentioned above : artiiur m'niufte, Ac, (Taitt. 
8amh. 1, 2, U, 1.; but the text differs a little from that in our Brflbmanam). 

** The term used is: pra»tarenihnavate, literally, he conceals the two bundles of 
kus'a grass. The concealment is done in the manner expressed in the translation, as I my¬ 
self have witnessed it. 

'This is the meaning of the verb part, which appears to be related to the Latin 
pignut, pawn. 

1 Instead of giving a cow, the sacriflcer pays the price of a cow in money to the 
Brahman who brings him tho Soma. To soli Soma is regarded as very disroputable. The 
seller is not admitted to the sacrificial compound, nor invited to the great dinner which 
the sacriflcer must give to Brahmans at the end of the sacrifioe. 

* As a rule, the cows given in Daksina, cannot be rebought by the giver. 
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9ft. 

[80] The Agni-pranayana, i.e., Ceremony of Carrying the Sacrificial 
Fire to the Altar destined for the Animal and Soma Sacrifices.) 

The Adhvaryu orders ( the Hotar), -when, the sacrificial fire is 
to be carried (to the Uttar4 Vedi), to repeat mantras appropriate (to the 
ceremony). 

(He repeats :) pra devam devyd (10, 176, 2). If the sacrificer be a 
Brahman, he ought to repeat a verse in the G&yatri metre ; for the Brah¬ 
man belongs to the GSyatrl metre (has its nature). The GAyatri is beauty 
and acquisition of sacred knowledge. (ThiB metre) makes him the (sacrifi¬ 
cer) thus prosper by means of the Beauty and sacred knowledge (which is 
contained in it). 

If the sacrificer be a Ksattriya, he should repeat a, Triijtabh, viz .— 
imam make vidathydya (3, 54, 1). For the Ksattriya belongs to the 
Tristubh (has its nature). Tristubb is strength, sharpness of senses 
and power. By repeating thus a Tri?{ubb, the Hotar makes him (the 
sacrificer of the Ksattriya caste) prosper through the strength,- sharpness 
of sense and power (contained in the Tri?tubh). By the words of the 
second pada of the verse mentioned): haieatkritoa idyiya prajabhrur, i.e., 
“they brought to him who is to be praised always (Agni), the Hotar brings 
the saerificSr at the head of his (the sacrificer’s) family. By the second 
half verse, srinotu. nodamyebhir, <£e., i.e. f may Agni hear ub with the hosts 
(the flames) posted in his house; may he, the imperishable, hear (us) with 
his hosts in heaven ! (the Hotar effects that). Agni shines in the house of 
the sacrificer till the end of his life (.i.e., he is always protected by him). 

If the sacrificer be a Vaidya, the Hotar should repeat a verse in the 
Jagati metre, viz : — ayam iha prathamo [61] (4, 7, 1). For the 
Vaidya belongs to the Jagatt: cattle is of the same (Jagatt) 
nature. Thus he makes him prosper by means of cattle 
(provides him with it). In its fourth pada vanequ, &c., the word vise 
(Vairfya) is mentioned. This is appropriate. What is appropriate, that 
is successful in the sacrifice. 

When repeating the verse: ayaih u fya pra devayur (10,176,3), 
which is in the Anu^tubh metre, the Hotar sends forth speech (i.e, he 
repeats for the first time, this mantra, with a loud voice again, after having 
only inaudibly muttered some of the preceding ones). For the Anutfubh 
metre is speech. By repeating (an Anustubb), he thus sends forth 
Bpeech in speech. By the words ayam u jyo he expresses the following 
sentence: I who formerly was living among the Gandharvas have come. 4 

* The author of the Brthmanam tries to flud in the words aynih u fya of the mantra 

6 
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By the verse : ayam agnir urukyati , &c. (10, 176, 4) i.e., “ this Agni 
makes (us) fearless by diut of his immortal nature, as it were,” the Hotar 
provides him (the sacrificer) with immortality. (The second half of this 
verse), eahasaa chit sahiy&n devo jiodtave krital}, i.e., “ the god has been 
piade very powerful by means of (his own) power, in order to preserve 
[62] (our ) lives” signifies, that he (Agni) is the god who, by (our) 

Tepeating this verse, is made the preserver of (our) lives. 

(The Hotar now repeats :) ilayda tvd .pade vayam, &c. (3, 29, 4), i.e., 
“ wo put thee, 0 Jatavedas! (Agni) in the place of l\a, in the centre 
(n&Lhi of the Vttard Vedi ) 6 on the earth to carry up (our) offerings.” By 
TH&bhi (lit. navel), the ndbhi of the Uttard Vedi is meant. Nidhimahi (lit. 
we put down) means “ they are about to put him (Agni) down.” The 
term “ havydya volhave ” means : lie is about to carry up the sacrifice. 

(The Hotar repeats :) Acjne vihebhify svantka (6, 15, 16). ■ “ 0 Agni, 
“ with thy well-armed host (the flames), take first with all the gods thy 
“ seat in the hole which is stuffed with wool; carry well the sacrificial 
“ offering, seasoned with melted butter, and deposited in thee as in a neBt, 
“ for the sacrificer who is producing (the mystical Bacrificial man) anew.” 
(When repeating the first and second padas :) ague visvebhih, he makes 
him (Agni) with all the gods Bit. (When repeating the third pada: 
kuldyinam ghpitavantam, &c.) a bird’s nest, as it were, dbnsisting of 
sticks of fir-tree wood, an odoriferous gum ( guggvl ), a braid of hair 
(i drnastukdh ), and a kind of fragrant grass,® is prepared (for Agni) at the 
sacrifice. 

in question, an allusion to the fable reported in 1, 27, on tbo VAch’s (speech) residence 
among the Gandharvas. But this interpretation is wholly ungrammatical and childish. 
Ayam, the masculine of the demonstrative pronoun, Is hero, as SAyana explains, according 
to the JirAhmanam, taken as a feminine, in order to make it refer to Vach, which word is 
feminine. The impossibility of such an explanation will be apparent to every reader. The 
verse in question refers to tho ceremony of the Agni.prayayanam, tbo carrying of the 
lire from tho Abavaniya fire to the Uttara Vedi; but its subject is Agni, and not VAcb. I 
translate it as follows: “This very Hotar (i.e., Agni, whom the Hotar represents) 
“ desirous of worshipping tho gods, is carried (thither, to the UttarA Vedi) for tho per¬ 
formance of the sacrifice (animal and Soma offering). Ho (when being carried) appears 
“ by himself as a 8ery chariot (the sun) surrounded (by a large rotinue of priests and 
“ saorifieers).” 

* The Ndbhi of the Vttard Vedi (the altar outBido the Prachina varhsa or place for the 
Istis with the three fires) is a hole of a quadrangular form in the midst of this altar, 
tilled with kus'a grass, &c. (see below) In which tho lire brought from the Abavaniya is 
deposited, 

* The articles here mentioned, are put in the NAbhi, or hole in tho UttarA Vedi. They 
aro regarded as forming.tho neat of Agni, As living in this nest like a bird, he is called 
huldyi. 
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(When repeating the fourth pads :) yajnam vaya, &c., he thus places 
the sacrifice (the sacrificial personage) straight on him (Agni). 

[63] (The Hotar repeats): eidahotalf eua u loke, &c. (3, 29, 8), i.e,, 
“sit, 0 Hotar! (Agni) in thy own place (the N&bhi), being conspi¬ 
cuous; make sit the sacrifice in the hole of the well-made (nest). 
“Mayst thou, Agni, who art going to the gods with the offering, 
‘‘repeat sacrificial verses addressed to the gods 7 . Mayst thou grant the 
“sacrificer a life with abundance.’’ 

By “ Hotar ” Agni is to be understood ; for he is the Hotar of the 
gods. “His own place” (sva ulolte) is the Nabhi of the Uttar& Vedi. 
By the words : make sit, &c., the Hotar asks a blessing for tho sacrificer; 
for the “ yajiia ” (sacrifice, mentioned in this verse) is the sacrificer. 
When repeating the second half of this verse: dev&vir, &c., the Hotar 
provides the sacrificer with life ; for 11 vayaa" (mentioned in this verse) 
is life. 

(The Hotar repeats :) ni hotd hot^adane (2, 9, 1), i.e., “ the Hotar of 
“great knowledge and skill, who fis brightly shining, sat down on the 
“ Hotri-seat (place for the Hotar), Agni, who deeply comprehends the 
“inviolable laws (of the sacrificial art), he, the most splendid ( vasi?thah ) 
“ who bears a thousand burdens (i.e., preserver of all) and has a flaming 
tongue.” By Hotar is Agni to be understood ; hotriaadanam is the 
nclbhi of the uttarh vedi. By “ he sat down ” is expressed that he was 
put there. The term “ vasi$tha ” means, that Agni is the most shining 
(rosu) among the gods. The term “ saha8rarhbhara ” means, that they, 
though he (Agni) he only one, multiply him by using him at different 
occasions. He who has this knowledge, has a thousand-fold profit. 

The Hotar concludes with, the verse: tvam dutas tvarn u nal} 
(2, 9, 2), i. e., “ thou art our messen„ ( r, our [64] protector behind (us) ; 
“ thou the hringer of wealth, 0 Btrong one ! OAgni! do not neglect the 
“bodies (members) in the spread of our families. The herdsman 
“ with his light was awake.” Agni is the herdsman ( gopa ) of thp 
gods. He who knowing this, concludes (the ceremony of Agni-pra- 
nayanam) with this verse (mentioned), has Agni everywhere round him 
aa herdsman (watchman) for himself and the sacrificer, and secures thus 
welfare for the whole year. 

He recites these eight verses (just enumerated), which are complete 
in form. What is complete in form, that is, when the mantra recited 
alludes to the ceremony which is being performed, that is successful in 

' The verb ya/ has here (aa in many other caaea) the meaning ,* to repeat the Y4jy4- 
mantra. 
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the sacrifice. Of these eight verses he repeats the first and last thrice ; 
that makes twelve. Twelve months make a year ; the year is Praj&pati. 
He who has such a knowledge, prospers through these verses which 
reside in Praj&pati. 

By repeating the first and last verses thrice, he ties the two ends of 
the sacrifice, in order to give it a hold and tighten it to prevent it from 
falling down. 

39 . 

t The Carrying of the Repositories * of S acred Food to the Uttar A Vedi). 

The Adhvaryu calls (upon the Hotar); repeat the mantras appropriate 
to the two repositories with sacred food ( havirdhana ) being carried (to the 
Uttar& Vedi). 

He repeats: yuje * vdm brahma, Ac. (10,13,1), “the Brahma ia 
joined to the praises of you both.” ([ 65 ] For the two Havirdhfin.. 
which are gods, were united with the Brahma. By reciting thiB verse 
he joins both these (Havirdh&nas) with the Brahma, and having this 
latter (Brahma) power, he does not suffer any harm. 

He repeats the triplet: pretdm yajnasya iariibhuva (2, 41,19-21/, 
which is addressed to Heaven and Earth. 

They ask : “ Why does the Hotar repeat a triplet addressed to Heaven 
and Earth, when he is reciting mantras to the two HavirdhSnas being 
removed (to the Uttar& Vedi) ?" (The answer is): Because Heaven and 
Earth are the two Havirdh&nas of the gods. They are always repositories 
for offerings; for every offering is between them (Heaven and Earth). 

The verse, yame iva yatamine yadaitam (10, 13, 2), means: these 
two Havirdh&nas, walk together, like twins, their arms stretched. (The 
second pada of this verse) pra vim bltaran mdnuqd devayantab means, 
that men bring both (these Havirdh&nas) when worshipping god. (The 
third and fourth padas:) asidektam u lokam, Ac., allude to Soma (by 
the name Itidu). By repeating this (half verse), the priest prepares for 
the king Soma (a seat) to sit on (alluding to deidatam). 

(He repeats :) adhi dvayor adadhi ukthyam vachah (1, 83, 3). This 
ukthyam vachah is as a cover, forming the third piece (in addition to 
the two Havirdh&nas) put over both. w For ukthyam vachah is the 

* The two Havirdhinaa, are two carta, on which the Soma and the other offerings are 
put, and covered with a oover (chhadih), tot carry: ng all thiags from the Prichina-vama a 
to the Uttari Vedi, Ths cover consists of grass. See Black Yajurveda, ed. Cowell i. 
p. 4)8. 

• It is to be taken as third person of the Atmaaepadam, not as a first one. 

10 This is symbolically to be understood. The author calls the expression ttkthyam 
vachah. a cover, to whieh opinion he, probably, was led by the frequency of the tons : 
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sacrificial performance. By means of this ( ukthyam vachah) he thus makes 
the sacrifice successful, 

£66] The terra yata, i.e., cruel, used in the second pada (yataaruchd, 
1,83, 3), is propitiated in the following third pada by asarhyata, i.e., 
appeased, propitiated. 11 By the fourth pada, hhadrd eaktir, See., he asks 
for a blessing. 

He repeats the Vidvarfipa verse 11 : viavd rdp&rii pratimunehate (5,81, 2). 
He ought to repeat this verse when looking at the upper part (rardti) 1 ’ 
of the posts (between which the two Havirdhftnas are put); for, on this 
part there every form is hung, white and black, as it were. He who 
having such a knowledge repeats this verse -when [67] looking at the 
upper part of the posts, obtains for himself and the sacrificer every form. 

With the verse, pari tod girvarfo giro (1, 10, 12), he concludes. He 
should repeat this concluding verse at the time he might think both the 
Havirdh&nas closed by hanging over them the bunch of Darbha 14 
(between the two posts). He who knowing thus concludes with this 
verse, when the two Havirdh&nas are thus closed, secures for himself 

uktham wSchi, i. e„ “ the 64str* has been repeated ” at tbe end of the reoitationa of 
the Hotfi-priaata at the Soma libationa to denote that they are finished. Tbe Ilotar 
moat atop after having recited the first halt of the verae, adhi dvayor, as is said in the 
As'val. Srauta Sfitraa, 4, 9, and indicated in tbe Saptahnatra prayoga. The rule in 
As'val., -which is atrlctiy observed by the Srotriyas up to this day, runs as follows.— 

wftr w»i rs snM feruA 

i.e., He should atop after having repeated half of the verse adhi dvayor, when the boneh 
of kus'a graas is not yet bang over the two poets. When this bunch is hung over, he 
recites (the seoand half of that verse, and) vitvd riipdni, The form vyavatta ia 
contraction of iryava-titu (from the root »f, to tie, bind). 

11 The Interpretation whioh the writer of the Brfthmana gives of this passage, is 
egreglously wrong. Yata-truk can only mean "with the sacrificial spoon kept in his 
hand;" amnhyal* (instead of eeaihyatatruk) then stands in opposition to it, meaning: 
having laid it aside. The meaning “ cruel ” is given to yata by Styana. 

11 So called from the beginning words: viivd rupani. It refers to the objects of 
senses becoming manifest again by sunrise. For Savitar the sun, brings forth “ all 
forma.” 

14 This translation Is made according to oral information obtained from a Brahman 
who officiated as a Hotar. Siyapa explains It as “a garland of Darbha.” It ia true, a 
bunch of Darbha grass, oonsistisg of dry and green stalks, the first representing tbe 
white, the latter the dark, colour, is hung up at the upper part of tbe two posts (called 
methi) between whioh the two Havirdhtnas are put. Therefore, when the priest looks 
at the upper part of this gate, he necessarily glances at the bunch of Darbha grass 
whioh must be hung there. The garland whioh is hung up, is designated by tbe name : 
rurdtam. as appears from the Yajus, which ia repeated, hy the Adhvaryu at that time : 
viftior rdrdtamari. See Taittiriya Samh. 1, Z, 18, 8, tad fthyapa's Commentary on it, 
voL i. p. 419, ed. Cowell, 

14 The term in the original is pariirita, which literally means surrounded. 
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and the sacrificer fine women who are not naked (covered with clothes, 
jewels, &c.). 

Both are closed with a Yajusraantra. 1 * Thus the Adhvaryus do it 
with the said Yajus. When the Adhvaryu and Pratiprasthatar on 
both sides (of the Havirdh&nas) drive in the two stakes ( methi ), then he 
should conclude. For at that time the two Havirdh&nas are closed. 

These eight verses which he has repeated are complete in form. 
What is complete in form, that is, when the verse recited alludes to the 
ceremony which is being performed, that is successful in the sacrifice. 
Of these, he repeats ths first and last thrice, that makes twelve. For the 
year has twelve months.’ Prajapati is the year. He who has suoh a 
knowledge thus prosper^ through these verses which reside in Prajfi.pati. 

By repeating the first and last thrice, he ties the two ends (knots) 
of the sacrifice for giving it a hold, and tighten it to prevent it from 
falling down. 

[68] 30 

(The Bringing of Agni and Soma ** to the Place of the UttarH Vedi.) 

When Agni and Soma are brought, the Adhvaryu calls upon (the 
Hotar) to repeat appropriate mantras. 

He (first) repeats a verse addressed to Savitar sAvir hi deva prathamaya 
(Uv. (3r. S. 4, 10. Atharv. 7, 14,3.) They ask: why does he repeat a 
veree addressed to Savitar, when Agni and Soma are brought ? (The 
answer is:) Savitar rules over generation. Under the recital of this 
verse, they (the priests) carry both (Agni and Soma) as being produced 
by Savitar. Therefore he repeats a verse addressed to Savitar. 

He repeats a verse addressed to Brahmanaspati: praitu Brahmaijas- 
patih (1,40,3). They ask: why does he repeat a verse addressed to 
Brahmanaspati when Agni and Soma are brought ? (The answer is ) 
Brihaspati (the same as Brahmanaspati) is Brahma. By repeating this 
verse, he makes Brahma the leader (purogava) of both (Agni and Soma), 
and the sacrificer, being provided with the Brahma, does not suffer any 
injury. 

'* This Is, i/isnoh pristhom asi. See Taitfc. Sim b. 6, 2, 9. 

" In order to gjake the removal of Agni-Soma and the Ilavlrdh&nas clear it Is to 
be remarked, that first Agni alone is carried to the Dttari Vedi, This ceremony is called 
pranayarium. Then the two carts, called HavirdhAnas, filled with ghee, Soma, and 
aftor oblations, are drawn by the priests to the place on the right side of the Uttarft 
Vedi. This is the Havirdhdna pravartanam. Then tho priests go a third time back 
to the Prachina-vamsa, and bring Agni (fire), and Soma again. Both, after having been 
removed from the PrAcluna-vamda, are put down at the.gate, facing their former place, 
Tho fire is to be put in the Agnidhriya hearth, in the place of the UttarA Vedi (on tho 
left aide), and the Soma in the place called Sadas, near the Agnidhriya hearth. Thia 
ceremony is called : AQnitoma-pra'nayanam. 
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[69] By repeating the second half verse (of praitu Brhnianaspalih) pra 
devt etu sunritA, he provides the sacrifice with a good omen. Thence 
he repeats a verse addressed to Brahmanaspati. 

He repeats a triplet in the G&yatri metre, which is addressed to 
Agni : hotd devo amartya (3, 27, 7). 

When the King Soma had been carried once (to the place of the 
Uttara Vedi), then the Asuras and demons sought to kill the king be¬ 
tween the place called Sadas and the two Havirdhanas. Agni saved him 
by assuming an illusory form ( mayd ), as is said in the words of the mantra 
(just quoted) : purastAd eti mayayA, i.e., he walks before him by assum¬ 
ing an illusory form. In this way Agni saved Soma. Therefore they 
hold before him (Soma) fire. 

He repeats the triplet, upa tvA ague dive (1, 1, 7, 9 11), and the 
single verse, upa priyam (9, 07, 29). For these two Agnis, 1 that one 
which has been taken first, and the other which was brought afterwards, 18 
have the power of injuring the sacrificer, when they are fighting (with 
one another as to whom the oblation belongs). By repeating these three 
verses, and the single one (in addition to them), he thus reconciles 
them in a friendly way, and puts them (back) in their proper places, 
without any injury being done either to himself or the sacrificer. 

When the oblation is given to the fire, he repeats : agne jugaeva 
prati liarya (1, 141, 7). By repeating this verse, he gives (this) oblation 
to Agni as a “ favour" (on account of the term “ ju$asva, " take it 
favourably ! contained in it). 

[70] When the King Soma is carried (to the Sadas) the Hotar 
repeats the triplet of verses, commencing with : somo jigdti gAtuvid 
(3, 62, 13-15), which is in the Gayatri metre, and addressed to Soma. 
By repeating it, he thus makes prosper Soma by means of his own deity 
(the verses being addressed to Soma) and his own metre (Gayatri). The 
words (in the last verse of this triplet)— Soma]} sadastham dsadat, “ Soma 
sat on the seat,” which express that Soma (at the time of the triplet 
in qtiestion being repeated) is just about taking his seat (in the Sadas), 
are to be repeated by the Hotar, after having gone beyond the place 
of the Agnidhriva hearth, when turning his back to it. 

He repeats a verse addressed to Yisnu : tam asya rajA varuvas 
(1, 156, 4)’, i.e., “ the King Varuna and “ the Asfvins follow the wisdom 

" This first Agni is that ono, which was brought to the Uttarfi Vedi, and put in 
the NSbhi of it; the other i8 that ono, which was afterwards taken to the Agnidhriya 
hearth. 

’* This refers to the burnt-offering (homa) which is to be thrown into the Agnidhriya 
hearth. 
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“ of the leader of the Maruta (Vi$nu); Vi$pu ia possessed of the high- 
“ est power, by means of which he, surrounded by his friends, uncovers 
“ the stable of darkness (night) to make broad daylight.’* Vipnu is the 
door-keeper of the gods. Thence he opens the door for him (for Soma’s 
admission), when this verse is being repeated. 

He repeats : antaseha prdgd aditir (8, 48, 2), when Soma is 
about to be put in the Sadas. When Soma has taken his seat, the 
Hotar repeats : syeno na yonim tadanam (9, 71, 6)," the god (Soma) 
“ takes his golden seat just as the eagle is occupying for his residence 
“ a nest wisely constructed ; the hymns fly to him, when comfortably 
“ seated on the grass spread ; like a sacrificial horse he runs to the gods.” 
By “ golden seat" the black goat skin (on which Soma is put) is to be 
understood, which covers that which belongs to the gods (their food). 
Thence he repeats this mantra. 

17 il He concludes with a verse addressed to Varuna : astabhnat 
dyam asuro (8, 42, 1), i.e., “ the living god (Asura) established heaven, 
“ he the all-possessing created the plain of the earth; as their 
“ supreme ruler, he enforces upon all beings those (well-known) laws 
“ of Varuna (laws of nature, birth and death &c.).” For Soma is in 
the power of Varuna, as long as he remains tied up (in a cloth), and 
whilst moving in a place shut up (by hanging kuda grass over it). 
By repeating at that (time) this verse, the Hotar makes him (Soma) 
prosper through his own deity, and his own metre (Tri§(ubh). 

If some persons should take their refuge with the sacrificer, or 
should wish for protection from him, the Hotar must conclude with : 
evd vandaava varunam (8, 42, 2). He' who, having such a knowledge, 
concludes with this verse, secures safety for as many persons as he wishes 
and contemplates. Thence he who knows it, should conclude with 
this verse. 

All the seventeen verses which he has repeated on this occasion 
are complete in their form. What is complete in form, that is to say, 
when the mantra which is repeated alludes to the ceremony which is 
being performed, that is successful in the sacrifice. Of these (17 verses) 
he repeats thrice the first and last; that makes twenty-one. Prajapati 
is twenty-one fold ; for he consists of twelve months, five seasons, 
and these three worlds with that Aditya (sun) as the twenty-first. 
For he is the highest place (on the sky, occupied by Aditya), he « the 
field of the gods, he is fortune, he is sovereignty ; he is the heaven of 
the bright one (sun), he is the residence of Prajapati; he is independent 
rule. He (the Hotar) makes the sacrificer prosperous through these 
twenty-one verses. 



[ 72 ] 

SECOND BOOK 


FIRST CHAPTER. 

(The Animal Sacrifice.) 

1 . 

(Erecting of the Sacrificial Post.) 

The Gods went up to the celestial world by means of this sacri¬ 
fice. They were afraid that Men and Risis, after having seen their 
sacrifice (by means of which they ascended to heaven), might come after 
(they had gone), and inquire (whether they could not obtain some sacri¬ 
ficial knowledge). They debarred them’ (from obtaining such a know¬ 
ledge) by means of the Ytipa, i.e., the sacrificial post. Thence the 
Yfipa is called so (from yoyApayan, they debarred). The gods when 
going up to the celestial world, struck the Yfipa in (the earth), turning 
its points downwards. Thereupon Men and Risis came to the spot 
where the gods had performed their sacrifice, thinking, that they 
might obtain some information (about the sacrifice). They found only 
the Yfipa struck in (the earth), with its point turned downwards. 
They learnt that the gods bad by this means (i.e., by having struck in 
the earth the Yfipa) precluded the sacrificial secret (from being known). 
They dug the Yfipa out, and turned its points upwards, where- 
[73] upon they got aware of thq sacrifice, and beheld (consequently), 
the celestial world. That is the reason that the Yfipa is erected with its 
point turned upwards (it is done), in order to get aware of the sacrifice, 
and to behold the celestial world. 

This Yfipa is a weapon. Its point must have eight edges. For a 
weapon (or iron club) has eight edges. Whenever he strikes with it an 
qnemy or adversary, he kills him. (This weapon serves) to put down him 
(every one) who is to be put down by him (the sacrificer). The Yfipa is a 
weapon which stands erected (being ready) to slay an enemy. Thence an 

* The term is : t/otpipat/an, which word is only a derivation from yiipa, and proves, 
in foot, nothing for the etymology of the lattor. The author had uo doubt the root 
(yu “to avert, prevent”) in view. It is possible that the word is ultimately to be traced 
to this root. The W<|xi Itself is a high wooden post, decorated with ribands and erected 
before the Cttara Vedi, The saoritlcial animal is tied to it, 

7 
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enemy (of the sacrificer) who might be present (at the sacrifice) comes out 
ill after having seen the Yfipa of such or such one. 

He who desires heaven, ought to make his Yfipa of Rh&dira wood. 
For the gods conquered the celestial world by meanB of a Yfipa made of 
KhSdira wood. In the same way, the sacrificer conquers the celestial 
world by means of a Yfipa made of Kh&dira wood. 

He who desires food and wishes to grow fat, ought to make his Yfipa 
of Bilva wood. For the Bilva tree bears fruits every year; it is the 
symbol of fertility ; for it increases (every year) in size from the roots up 
to the branches, therefore it is a symbol of fatness. He who having such 
a knowledge makes his Yfipa of Bilva wood, makes fat his children and 
cattle. 

, As regards the Yfipa made of Bilva wood (it is further to be 
remarked, that) they call “light” bilva. He who has such a knowledge, 
becomes a light among his own people, the moBt distinguished among his 
own people. 

He who desires beauty and sacred knowledge ought to make 
his YOpa of Pal&da wood. For the [ 74 ] Pal&rfa is among the trees beauty 
and sacred knowledge. He who having such a knowledge makes his 
Yfipa of Pal&da wood, becomes beautiful and acquires sacred knowledge. 

As regards the Yfipa made of PalSrfa wood (there is further to be 
remarked, that) the Pallida is the womb of all treeB. Thence they speak 
on account of the pdldsam (foliage) of the Palarfa tree, of the pal&sam 
(foliage) of this or that tree (i.e., they call the foliage of every tree 
palasam). He who has such a knowledge obtains (the gratification of) any 
desire he might have regarding all trees (i.e., he obtains from all trees 
anything he might wish for). 

2 . 

(The Ceremony of Anointing the Sacrificial Post). 

The Adhvaryu says (to the Hotar): “ We anoint the sacrificial post 
( Y-Apa ); repeat the mantra (required).” The Hotar then repeats the 
verse : “ Arhjanti tvam adhvare " (3, 8, 1), i.e., “ The priests anoint thee, 
0 tree ! with celestial honey (butter); provide (us) with wealth if thou 
standest here erected, or if thou art lying on thy mother (earth).” The 
“ celestial honey ” is the melted butter (with which the priests anoint the 
Y4pa). (The second half verse from) “ provide us, ” &c., means : “ thou 
mayest stand or lie, ! provide us with wealth.” 

* The Brfihmanam explains here only the two somewhat obscure verbal forms: 
tis^hd and kfayo of the mantra, by tixthdti (2nd person conjunctive, present tense), 
and sayasdi (2nd person conjunctive, middle voice, present tense), which are in the 
common Samskrit language equally obsolete : tifthiS stands instead of tifthat, 2nd person 
conjunctive, present tense of the shorter form. 
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(The Hotar repeats the mantra.) Vehehhrayatva, &c. (3, 8, 3\ i.e 
“ be raised, 0 tree ! on the surface of the soil ; thou who hast well lain 
(on the ground), grant splendour to the carrying up of the [ 76 ] sacrifice 
(to heaven).” This (verse) is appropriate to (the occasion of) erecting 
the Yflpa (for it contains the words : “ be raised ! ”). What is appropriate 
in the sacrifice, that is sure of success. (The words)/ 1 on the surface of the 
soil” mean the surface of that soil over which they raise the YApa. (By 
the words) 11 thou hast lain well, grant us, ” &c«, the Hotar asks for a 
blessing (from the Yfipa). 

(The Hotar repeats:) eamiddhasya xmyam&ndh. ” (3, 8,2), i.e., “ placed 
before the (fire) which is kindled (here), thou grantest the Brahma power, 
which is indestructible and provides with abundance offspring. Stand 
erected, driving far o5 our enemies ( amati ), for our welfare.” By the 
words: “ placed before, ” &o., he means : placed before it (what is kindled, 
the fire). By the words: “ thou granteBt,” &c., he asks fora blessing. 
The wicked enemy (amati) is hunger. By the words : " driving far off, ” 
&c., he frees the sacrifice as well as the sacrificer from hunger. By the 
words : “stand erected, ” &c., he asks for a blessing. 

(The Hotar repeats the mantra : Ardhua 1 1 gu na Ataye (1, 36, 13), i.e., 
“ Stand upright for our protection just as the sungod ! Being raised.be 
a giver of food, when we invoke thee iu different ways (metres), whilst the 
anointing priests are carrying on (the sacrifice).” (As to the expression), 
deva na eavitd, “ just as the sungod, ” the (particle) no has with the gods 
the same meaning as om (yes) with these (men); 3 it means iva, “ like as.” 
By the words, [ 76 ] “ being raised, be a giver of food, ” he calls 
him (the Yflpa) a dispenser of food \ he is giving them (men) grain; 
he dispenses ( sanoti ) it. The words, “ arhjayo vaghata] [» ,r (the anointing 
priests are carrying) mean the metres ; for by their means the sacrificers 
call the different gods: “ Come to my sacrifice, to my sacrifice! ” If many, 
as it were, bring a sacrifice (at the same time), then the gods come only to 
the sacrifice of him, at which (there is a Hotar), who having such a 
knowledge repeats this (mantra). 

(The Hotar then repeats:) “ Ardkvo” nalj. p&hi 4 (1, 36, 14), i.e., 

* Siyana refers the demonstrative pronoun efdm to the Vedas. But there is no 
sufficient proof to show that the three Vedas are hinted at in this demonstrative. It 
stands in opposition to devdtuSm ; thence it can only refer to men. The meaning of the 
explanatory remark, that “ na has with the gods the same meaning as om (yes), with 
men," is, that na is here no negative particle, as is generally the oase, but affirmative, 
excluding negation, just as om, which is used for solemn affirmation. 

* This and the preceding verse properly refer to Agni, and not to the Yflpa, as the 
oonteots of both clearly show. They form part of a hymn addressed to Agni. They 
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“ (Standing) upright protect us from distress; with thy beams burn down 
all carnivorous beings (ghosts). Make us (stand) upright, that we may 
walk and live ! Mayst thou as messenger carry (our offerings) to the gods! 
The wicked carnivorous beings are the RaksaB. He calls upon him (the 
Yflpa) to burn the wicked Raksas down. (In the second half verse) the- 
word charathiya, “ that he might walk, ” is equivalent to charaydya, “ for 
walking.” 

(By the word “ to live”) he rescues the sacrifices even if he should 
have been already seized, as it were (by death), and restores him to (the 
enjoyment of) the whole year. (By the words:) “ mayst thou carry, ” &c., 
he asks for a blessing. 

(The Hotar then repeats:) “ jdto jdyate eudinatoe, ” &c. (3, 8, 5), t. e., 
“After having been born, he (the Yflpa) is growing (to serve) in 
the prime of his life the [77] sacrifice of mortal man. The wise 
are busy in decorating (him, the Yflpa) with skill. He as an eloquent 
messenger of the gods, lifts bis voice (that it might be heard by the 
gods).” He (the Yflpa) is called jdta, i.e., born, because he is born 
by this (by the recital of tho first quarter of this verse). (By the 
word) vardhamdna, i.e., growing, they make him (theYdpa) grow in 
this manner. (By the words:) punanti (i.e., to clean, decorate), they 
clean him in this manner. (By the words :) “ he as an eloquent 
messenger, &c.,” he announces the YQpa (the fact of his existence), 
to the gods. 

The Hotar then concludes (the ceremony of anointing the sacrificial 
post) with tho verse “ yiivd silvasdh parivital} ” (3, 8, 4.), i.e., “ the youth, 6 
decorated with^ribands, has arrived ; he is finer (than all trees) which ever 
grew ; the wise priests raise him up under recital of well-framed thoughts 
of their mind.” The youth decorated with ribands, is the vital air (the 
soul), which is covered by the limbs of the body. 6 (By the words :) “ he is 
finer,” &e., he means that he (the Yflpa) is becoming finer (more excellent, 
beautiful) by this (mantra). By the wise priests ( Kavis) those who have 
repeated the hymns are to be understood. Thus by this (mantra) they 
raise him up. 

W hen the Hotar has repeated these seven verses, which are com- 

appear to have been selected for being applied to the YOpa, only on account of tbo word 
“ tirdhvu, ” “erected, upwards,” being mentioned in them. The Yflpa, when standing 
upright, required mantras appropriate to its position, and these appear to bavo been 
the only available ones serving this purpose, 

* There is a pun between yuvti, young, a youth, and Yflpa. By this “ youth ” the 
Yflpa is to be understood. 

' The limbs of the body are to correspond with the ribands to be put on the Yflpa. 
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plete in their form (corresponding to the ceremony for which they are 
used), the sacrifice is made successful ; that is, the form is complete, when 
the verse recited alludes to the ceremony which is being performed. Of 
these seven (verses), he recites the first thrice, and the last thrice ; [ 78 ] 
that makes eleven. The Triqtubh (metre) namely consists of eleven sylla¬ 
bles ( i.e ., each quarter of the verse). Triftubh is Indra's thunderbolt. 7 He 
who has such a knowledge prospers through these verses which reside in 
Indra. By repeating the first and last verses thrice, he ties together both 
ends of the sacrifice to fasten and tighten them, in order to prevent (the 
sacrifice) from slipping down. 

8 . 

(Speculations on the Ydpa, and the Meaning of the Sacrificial Animal.) 

They (the theologians) argue the question : Is the Yfipa to remain 
standing (before the fire), or is it to be thrown (into the fire) ? They 
answer :) For him who desires cattle, it may remain standing. (About 
this the-following story is reported). Once upon a time cattle did not 
stand still to be taken by the gods for food. Having run away, they stood 
still (and turning towards the gods), said repeatedly: You shall not ob¬ 
tain us ! No ! no ! Thereupon the gods saw that Yfipa-weapon which they 
erected. Thus they frightened the animals, which then returned to them. 
That is the reason, that up to this day, the (sacrificial) animals are turned 
towards the Yfipa, (i.e., the bead being bent towards the sacrificial post to 
which they are tied). Then they stood still to be taken by the gods for 
their food. The (sacrificial) animals of him who has such a knowledge, 
and whose Yfipa stands erected, stand still to be taken by him for his 
food. [ 78 ] He (the Adhvaryu) should afterwards throw the Yfipa of that 
sacrificer who desires heaven (into the fire). For the former (sacrificers) 
actually used to throw the Yfipa (into the fire), after it had been used for 
tying the sacrificial animal to it. For the sacrificer is the Yfipa, and the 
bunch 8 of Darbha grass (prastara) is the sacrificer (also), and Agni is the 

’ The YOpa represents Indra's thunderbolt, see 2, l. Thence the author is anxiously 
looking out for a relationship between the Yfipa and anything belonging to Indra. Here 
he finds it in the circumstance, that, if the repetitions are counted, the number of the 
mantras required for the ceremony of anointing, raising, and decorating the YOpa, 
amounts to eleven, which is the principal number of Indra's sacred metre, Tristubh. 

• At the beginning of the sacrifice the Adhvaryu makes of the load of Darbha or 
sacred grass, which has been brought to the sacrificial compound, seven mujjfa or buu- 
ohes, each of which is tied together with a stalk of grass, just as the Baresma (Barsom) of 
the Parsis. The several names of these seven bunches are : (1) yajamdna rnujfi, the 
bunch kept by the sacrificer himself in bis hand as long as the sacrifice lasts. (.2) 
Three bunches form the flurhis, or the covering of the Yedi on which the sacrificial 
vessels are put. These are unloosened and spread all over the Vedi. (3) Praitara, This 
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womb of the gods. By moans of the invocation offerings (ahuti), tbe sacri- 
ficer joins the womb of the gods, and will go with a golden body to the 
celestial world,* 

The aacrificers who lived after the ancient ones, observed that the 
»wxru, 15 being a piece of the Yfipa (represents the whole of it). He (who 
now brings a sacrifice) should, therefore, throw it, at this time, afterwards 
(into the fire). In this way, any thing obtainable through the throwing of 
the Yfipa (into the fire), as well as that one obtainable through its re¬ 
maining standing, is obtained. 

[ 80 ] The man who is initiated (into the sacrificial mysteries) offers 
himself to all deities. Agni represents all deities, and Soma represents all 
deities. When he (the sacrificer) offers the animal to Agni-Soma, 11 he 
releases himself (by being represented by the animal) from being offered 
to all deities. 13 

They say : the animal to be offered to Agni-Soma, must be of two 
colours, 18 because it belongs to two deities. But this (precept) is not to be 
attended to. A fat animal is to be sacrificed ; because animals are of a 
fat complexion, and the sacrificer (if compared with them) certainly 
lean. When the animal is fat, the sacrificer thrives through its marrow. 

They say : “do not eat from the animal offered to Agni-Soma.” Who 
eats from this animal, eats from human flesh ; because the sacrificer re¬ 
bunch, which must remain tied, ia put over the Darbba of the Vedi. (4) Paribho/aui. Prom 
thia bunoh the Adhvarju takes a handful out for each priest, and the sacrificer and his 
wife, which they then use for their seat. [6) Veda. This bunch is made double in its first 
part ; the latter part is cut off and has to remain on the Vedi ; it is called parivdsana. 
The Veda itself is always wandering from one priest to another, and is given to the 
sacrificer and his wife. It is handed over to the latter only when one of the priests 
makes her recite a mantra. In our passage here, p rastara oannot mean the bunoh which 
is put on the Vedi, but we most understand by it the Yajaman u 

• If the Yfipa represents the Bacrifloer, then his ascent to heaven is effected by 
the throwing Into the fire of the former. 

“ Svaru means “ shavings.” A small piece of the Ydpa is put into the Juhu (sacrifi¬ 
cial ladle) and thrown Into the fire by the words : “ may tby smoke go to heaven.” 

11 The name of the animal, or animals, sacrificed on the day previous to the Soma 
festival, as well as that of the day itself, is dgnisamiya. 

'• The same idea is expressed in the Kauasitaki Brdbraanam 10, 8. Xrv fiqll | t) i sf 

npnwa sntuBtaraift wwnsf 

WWW WOTIJ SW WWfhlTH, *•«., He who Is initiated (into the sacrificial 

mysteries) falls into the very mouth of Agni-Soma (to be their food). That is the reason, 
that the sacrificer kills on the day previous to the Soma festival an animal being devoted 
to Agni-Soma, thus redeeming himself (from the obligation of being himself sacrificed.) He 
then brings his (Soma) sacrifice after having thus redeemed himself, and become free from 
debts. Thence the sacrificer ought not to eat of the flesh of this (animal). 

11 White and black according to SAyaria, 
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leases himself (from being sacrificed) by means of the animal.” But this 
(precept) is not to be attended to. 

The animal offered to Agni-Soma is an offering to Vptraghna (Indra). 
Forlndra slew Vjitra through Agni-Soma. Both then said to him : “Thou 
hast slain Vptra through us, let us choose a boon from thee.” Choose 
yourselves, answered he. Thus they [81] chose this boon from him. 
Thus they receive (now as their food) the animal which is sacrificed the 
day previous to the Soma feast. 

This is their everlasting portion chosen by them. Thence one ought 
to take pieces of it, and eat them. 

4 . 

{The Apri verses. 1 *) 

The Hotar repeats the Apr! verses. These are brightness and sacred 
knowledge. Through brightness and sacred 1 knowledge the Hotar thus 
makes thrive the sacrifices 

[82] (First) he recites a Yajyfi verse for the wooden sticks (samidhak) 
which are used as fuel.” These are the vital airs. The vital airs kindle 

14 The bo called Apri verses, i.e., verses of invitation, occupy at the animal sacrifice 
the same rank which the prayajas have at the I^tis. By means of them certain divine 
beings (who do not get any share in the principal part of the sacrifice) are invited and 
satisfied chiefly with butter. The number of these praydjat or Apri verses varies 
according to the Igtis, of which they are the introductory part. At the common Igtis, 
such as Daraa-pUrnima, there are five (see Asv. Sr. 8. 1, 6), at the CMturmdsya-itfi we 
have nine (asv. 2,10), and at the Patu-ipfi (the animal sacrifice) there are eleven used 
(Asv. 8, 2). The number of the latter may, however, rise to twelve, and even thirteen 
(See Max. Miiller's History of Ancient 8amskrit Literature, p. 464). At all Prayftjas,.at 
the common Istis as well as at the sacrificial sacrifice, there is a difference in the second 
deity. Certain Qotras most invoke Tanunapdt, others must choose instead of this deity 
Nardiaihsa. This is distinctly expressed in the words RiJlWItyJ VISISI 

( irani:) «rara mwrcuWfo fat. ( as T . i, 6), 

i.e., the second Prayaja mantra (at the Dars'a Pflrpimfl I;ti) is: “ may TanllnspAt, O 
Agnl, taste of this melted butterbut a different mantra is used by the Vasigtas, 
Sunakas, Atris, Vadhryasvas and individuals belonging to the royal caste. They use the 
mantra: May Narfiaafnm, O Agni 1 taste of the melted butter 1” On the distribution of 
the ten Apri hymns of the Rigveda bamhiti, according to the Gotras, see Max. Miiller’s 
History of Ancient Samskrlt Literature, p. 466. It clearly follows from this distinction 
between the invocation of the two deities Tanunapdt and Nardsaihia (both representing a 
particular kind of Agni), that certain Gotras regarded TanflnapSt, others Nariiaamsa as 
their tutelary deity, or rather as one of their deified ancestors. Those Apri verses seemed 
to have formed one of the earliest part of the Aryan sacrifices; for we find them in the 
form of Ajrigan also with the Parsis. See my * Essays on the Sacred language, Writings 
-and Religion pt the Parsis. p. 241. 

“The formula by .which each Apri verse is introduced, is Por each 

verse there is a separate praifa, i.e,, order, requisite. This is given by the Maitrd- 
vurupa priest of the Hotar, which always begins with the words (WTOl and the 
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this whole universe (give life to it). Thus he pleases the vital airs and 
puts them into the sacrificer. 

He repeats a Y4jytL verse for TanAnapdt. The air inhaled (prana) is 
Tnnflnapat, because it preserves (apdt) the bodies (tanvak)." Thus he 
pleases the air inhaled, and puts it into the sacrificer. 

He repeats a YfijyA verse for Nardsaihsa. Nara means offspring, 
iathsa speech. Thus he pleases offspring and speech, and puts them into 
the sacrificer. 

He repeats the Yajya for llah. Ilah means food. ThuB he pleases 
food and puts food into the sacrificer. 

He repeats a Y4jy4 for the Barkis (sacred grass). Barhis is cattle. 
Thus he pleases the cattle and pgts it into the sacrificer. 

He repeats the Y4jy4 for the gates (of the sacrificial place). The 
gates are the rain. Thus he pleases (fertility) and puts it into the 
sacrificer. * 

He repeats the Yajya for Dawn and Night. Dawn and Night are 
day and night. Thus he pleases day and night and puts them into the 
sacrificer. 

He repeats a Ynjya for the two Divine Hotars. 1 ' [83] The air inhaled 
and exhaled are the two Divine Hotars. Thus he pleases them and puts 
them into the sacrificer. 

He repeats a Yajya for three goddesses.” These three goddesses are 
the air inhaled, the air exhaled, and the air circulating in the body. Thus 
he pleases them and puts them into the sacrificer. 

He repeats a Yajya for Teajtdr. Tvagtar is speech. Speech shapes 
(tdffi), as it were, the whole universe. Thus he pleases speech, and puts 
it into the sacrificer. 

He repeats a Yajy4 for Vanaapati (trees). Vanaspati is the life. Thus 
he pleases life and puts it into the sacrificer. 

He repeats a Yajya for the Svdh6kritis.' > These are a firm footing 
Thus he puts the sacrificer on a firm footing. 

name of the respective deity Ac., in the accusative. See VAjasaneya 

EamhitA 21, 29-40. 

" This etymology is apparently wrong. Siyana explains it in a similar way by 
aurtram na patayati, he does not make fall the body. 

"They are, according to SAyana's Commentary on the Rigveda SamhitA, i. p. 162 
(ed. MUller), the two Agnis, i.e , the fire on earth, and that in the olouds. See also 
MAdhava's Commentary on the VAjasaneya SamhitA, p. #78, ed. Weber. 

'•They are : lid (food), Baraivati (speech), and Maht or Bharati (earth). See VAjasa¬ 
neya SamhitA 21, 87. 

"In the last PrayAJa, at every occasion, there occurs the formula ti/6h/i along with 
all the deities of the respective I.ti,of which the PrajAyas form part. There are as 
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He ought to repeat such Aprt verses, as are traceable to a Ilisi (of 
the family of the sacrificer). By doing so the Hotar keeps the sacrificer 
within the relationship (of his ancestors). 

6 . 

[ 84 ] (The. Carrying of Fire round the Sacrificial Animal.) 

When the fire is carried round 20 (the animal) the Adkvaryu 
says to the Hotar: repeat (thy mantras). The Hotar then repeats 
his triplet of verses, addressed to Agni, and composed in the Gayatri 
metre: agnir hotd no adhvare (4, 15, 1-3) i.e. (1) Agni, our priest, 
is carried round about like a horse, he who is among gods the god of 
sacrifices. (2) Like a charioteer Agni passes thrice by the sacrifice ; to the 
gods he carries the offering, (3) The master of food, the seer Agni, went 
round the offerings ; he bestows riches on the sacrificer. 

When the fire is carried round (the animal) then he makes him (Agni) 

prosper by means of his own doitv and his own metre. “ As ahorse he 

. . w 21 

is carried ” means : they carry him as if he were a horse, round about. 
Like a charioteer Agni passes thrice by the sacrifice means: he goes 
round the sacrifice like a charioteer (swiftly). He is called vajapati 
■ (master of food) because he is the master of (different kinds of) food. 

The Adhvaryu says : give Hotar! the additional order for despatching 
offerings to the god. 22 

(85) Then the MaitrAvaruna proceeds to give his orders by the 
word8 : may Agni be victorious, may he grant (nsl food ! 

I he.v ask: why does the Mnitravaruna proceed to give his orders, 
if the Adhvaryu orders the Hotar to recite? (The answer is:) The 

many svuhiia as there aro deities mentioned. The pronunciation of this formula is called 
siv/ln.it riti. Liesides the regular deities, there are mentioned the devA d^yupa, i.e., the 
deities who drink molted butter. To mako it clear, I writo out tho fifth Pray 5ja of the 
Dik^aniyalsti-^ WTfT W13«?7T 

*UT ffhfS: i ,e ' < m ay the Gods) for whom we sacrifice, Agni, Soma, Agni- 

Vbnu, and the gods who enjoy melted butter, become pleased and eat of (this) melted 
butter, “each of them being invited by (Scdliu)”.— Snpfa Jinutra. The latter means 
nothing but “well spoken" (tho of the Greeks). 

10 This ceremony is called paryagnikriyd and is performed by the Agnid priest. Ho 
takes a firebrand from the Ahavaniya fire and carries it to the right side, thrice round 
the animal which is to be sacrificed. 

II Agni himself is tho deity of the hynm in question; it is in Agni's metre, i.e., 
QSyatri. 

’'This second praisa, or ordorof one of tho Hotars, who is here tho MaitrAvaruna 
to the Hotar to repeat his mantras, is called npa pruisu At the Animal, as well as at the 
Soma sacrifices, tho ordors for repeating the Yajya mantras aro given by the MaitrA- 
varuna. As symbol of his power, ho receives a stick which he holds in his hand. The 
Adhvaryu gives at those sacrifices only tho order for repeating the AnuvftkySs. 

8 
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Maitr&varuna is the mind of the sacrifice; the Hotar is the speech of the 
sacrifiee ; for speech speaks only if driven (sent) by the mind ; because an 
other-minded 10 speaks the speech of the Asuras which is not agreeable 
to the Devas. If the Maitmvaruna proceeds to give orders, lie stirs up 
speech by means of the mind. Speech being stirred up by his mind, 
he secures the offering to the gods (by preventing the Asuras from 
taking possession of it). 

e. 

(The Formula to be Recited at the Slaughter of the Animal. 

See Ariv. ^r. S. 3, 3). 11 

The Hotar then says (to the slaughterers): Ye divine slaughterers, 
commence (your work), as well as ye who are human ! that is to say, he 
orders all the slaughterers among gods as well as among men (to com¬ 
mence). 

Bring hither the instruments for hilling, ye who are ordering the 
sacrifice, in behalf of the two masters of the sacrifice A 2 

( 86 ) The animal is the offering, the sacrifieer the master of the 
offering. Thus he (the Hotar) makes prosper the sacrifieer by means of his 
(the sacrificer’s) own offering. Thence they truly say : for whatever deity 
the animal is killed, that one is the master of the offering. If the 
animal is to be offered to one deity only, the priest should say : medha- 
pataye 11 “to the master of the sacrifice (singular)”; if to two deities, 
then he should use the dual “ to both the masters of the offering,” and 
if to several deities, then he should use the plural “ to the masters of the 
offering.” This is the established custom. 

Bring ye for him fire ! For the animal when carried (to the 
slaughter) saw death before it. Not wishing to go to the gods, the gods 
said to it : Come, we will bring thee to heaven ! The animal consented 
and said : One of you should walk before me. 

10 If “ mind and speech ’’ aro unconnected. 

11 It is called tho Adhrigu-praUamatitra, i.e., the mantra by which the Adhrigu 
is ordered to kill the animal. Tho word usod for “ killer, slaughterer," is “ Samitri,” 
lit, bilcnco-makor. This peculiar term accurately expresses the mode in which tho 
sacrificial animal is to bo killed. They stop its mouth, and boat it severely ten or twolve 
times on tho tosticles till it is suffocated. During the act of killing, no voice is to bo 
heard. 

11 Either tho sacrificor and his wife, or the two deities, Agnisoman, to whom 
tho sacrificial animal is dovoted. Sfly. says : anoth°r S4khA has Medha-pataye. In 
the Kausitaki Urdhmanam 10, 4, there is also the dual. 

'* This change in tho formula is called uha. Sco Sftyana's Introduction to Rigveda, 
vol. i., p. 10, 1), od. Miillor. 



They consented. Agni then walked before it, and it followed 
after Agni. Thence they say, evory animnl belongs to Agni, for it fol¬ 
lowed after him. Thence they carry before the animal fire (Agni), 

Spread the (sacred) grass ! The animal liveB on herbs. lie (the 
ITotar) thus provides the animal with its entire soul (the herbs being 
supposed to form part of it). 

Ihe mother, father, brother, sister, friend, and companion should 
give this (animal) up (for being slaughtered) ! When theso words 
are pronounced, they seize the animal which is (regarded as) entirely given 
up by its relations (parents, &c.). 

Turn its feet northwards ! Make its eye go to the sun, dismiss its breath 
to the wind, its life to the air, its hearing to the directions, its Lodi/ to the 
earth. [87] In this way he (the Hotar) places it (connects it) with these 
worlds. 

Take of the tkin entire (without cutting it). Before opening the 
navel, tear out the omentum ! Stop its breathing within (by stopping its 
mouth) ! Thus he (the Hotar) puts its breath in the animals. 

Make of its breast a piece like an eagle, of its arms (two pieces, like) 
two hatchets, of its forearms (two pieces, like) two spikes, of its shoulders 
(two pieces, like) two kasyapas, li its loins should be unbroken (entire) ; 
(make of) its thighs (two pieces, like) two shields, of the two kneepans (two 
pieces, like) two oleander leaves ; take out its twenty-six ribs according 
to their order ; preserve every limb of it in its integrity. Thus he bene¬ 
fits all its limbs. 

Dig a ditch in the earth to hide its excrements. The oxcrements 
consist of vegetable food ; for the earth is the place for the herbs. 
Thus the Hotar puts them (the excrements) finally in their proper place. 

7 

Present the evil spirits with the blood ! For the gods having de¬ 
prived (once) the evil spirits of their share iu the Haviryajuas 'isuch as 
the Full-and New-moon offerings) apportioned to them the husks and 
smallest grains, 15 and after having them turned out of the great sacri¬ 
fice such as the Soma and animal sacrifices), presented to them the 
blood. Thence the Hotar pronounces the words : present the evil spirits 
with the Hood ! By giving them this share he 88 deprives the evil spirits 

” Probably another name for kilrmu, i.e., tortoiso. Soo Satapathabrfikm. 7, 5,1, 2. 

11 The priest having taken theso parts, addresses them as follows : “ Thou art tho 
share of tho evil spirits!” By those words ho throws thorn below tho black goat-skin 
(always required at the sacrifices.) So do the Apastambas.— tidy. 



60 


of any other share in the sacrifice. 1 * They say : one should not address 
the evil spirits at the sacrifice, any evil spirits, whichever they might be 
(Raksas, Asuras, &c.); for the sacrifice is to be without the evil spirits 
(not to be disturbed by them). But others say : one should address 
them ; for he who deprives anyone, entitled to a share, of this share, will 
be punished (by him whom he deprives) ; and if he himself does not 
suffer the penalty, then his son, and if his son be spared, then his 
grandson, will suffer it, and thus he resents at him (the son or grandson) 
what he wanted to resent at you. 

However, if the Hotar addresses them, he should do so with a 
low voice. For both, the low voice and the evil spirits, are, as it were, 
hidden. If he addresses them with a loud voice, then such a one speaks 
in the voice of the evil spirits, and is capable of producing Raksas-sounds 
(a horrible, terrific voice). The voice in which the haughty man and 
the drunkard speak, is that of the evil spirits (Raksas). He who 
has such a knowledge will neither himself become haughty, nor will 
such a man be among his offspring. 

Do not cut 17 the entrails which resemble an otcl (when taking out the 
omentum), nor should among your children, 0 slaughterers ! or among their 
[88] offspring, any one be found who might cut them. By speaking these 
words, he presents these entrails to the slaughterers among the gods as 
well as to those among men. 

The Hotar shall then say thrice : 0 Adhrigu (and ye others), kill (the 
animal), do it ivell ; hill it, 0 Adhrigdu. After the animal has been 
killed, (he should say thrice :) Far may it 19 (the consequences of murder) 
be (from us). For Adhrigu among the gods is he who silences 19 (the 
animal) and the Apdpo. (away, away !) is he who puts it down. By speak- 


“ According to the Apastamba Sfltras, tho priest takes the thick ends of the 
sacrificial grass in his loft hand, besmears them with blood, and by tho recital of the 
■words, rakzasum bhurjo si, i.e., “ thou art the sliaro of tho evil spirits,” ho shakes it 
up and down, and pours it out from tho middle of tho buuch. See also the Hiranyakesi 
Sriiatu Sutras, 4, 12. 

*’ ileii'isthit is hero to be traced to the root ru = Ik, to cut, r being put instead of 1, 
just as we have here urfiAa instead of uidAa, an owl. Sayana explains : lavanam kuruta. 
Ravitii, a cutter, and ravat conjuuct., are traced by Say. to the root ru, to roar ; bub 
there is no reason to take tho word hero in another sense than rdvifthci in the preceding 
sentence. 

Apdpa, This formula is evidently nothing but the repetition of the particlo apa, 
away ! It was very early misunderstood, as wo may see from the very explanation given 
of it by the author of our Brahmanam ; for he takes it as ap&puh, i.e., guiltless, and makes 
it the name of ono of tho divine slaughterers. 

'* lie is the proper oumittf or silencer. 
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ing those words, he surrenders the animal to those who silence it (by 
stopping its mouth), and to those who butcher it. 

The Hotar then mutters (he makes japa) : “ 0 slaughterers ! may all 
good you might do abide by us ! and all mischief you might do go 
elsewhere.” The Hotar 10 gives by (this) speech the order (for killing 
the animal), for Agni had given the order for killing (the animal) with 
the same words when he was the Hotar of the gods. 

By those words (the japa mentioned) the Hotar removes (all evil 
consequences) from those who suffocate the animal and those who butcher 
it, in all that they might transgress the rule by cutting one [90] piece too 
soon, the other too late, or by cutting a too large, or a too small piece. 
The Hotar, enjoying this happiness, clears himself (from all guilt), and 
attains the full length of his life (and it serves the sacrificer) for obtain¬ 
ing his full life. He who has such a knowledge, attains the full length 
of his life. 

8 . 

(The Animals fit for being Sacrificed■ The Offering of the Purodasa, 
formingpart of the Animal Sacrifice.) 

The gods killed a man for their sacrifice. But that part in him, 
which was fit for being made an offering, went out and entered a horse. 
Thence the horse became an animal fit for being sacrificed. The gods 
then dismissed that man after that part which was only fit for being 
offered had gone from him, whereupon he became deformed. *' 

The gods killed the horse ; but the part fit for being sacrificed (the 
medha ) went out of it, and entered an ox ; thence the ox became an animal 
fit for being sacrificed. The gods then dismissed (this horse) after the 
sacrificial part had gone from it, whereupon it turned to a white deer. 

The gods killed the ox ; but the part fit for being sacrificed went 
out of the ox, and entered a sheep ; thence the sheep became fit for being 
sacrificed. The gods then dismissed the ox which turned to a gayal 
(bos goaevus). 

The gods killed the sheep ; but the part fit for being sacrificed went 
out of the sheep, and entered [91] a goat; thence the goat became fit for 

10 The Ilotar must recite at the sacrifice the whole formula, from “Ye divine 
slaughterers,” &c. The whole of it, consisting of many so called Prtii§as or orders ought 
properly to bo repeated, by tho Adhvaryu, who generally calls upon the different priests 
to do their respective duties. This exception to the rule is here explained by a reference 
to what Agni, the model Hotar, had once done when officiating at a sacrifice brought by 
the gods. 

11 In the original : kimpuruta. According to the original etymolcjgical meaning, the 
word signifies ‘‘a deformed or low man.” In later mythology, tho kimpuru$as or kinnarat 
were attached to Kuvera, tho god of treasures. They were regarded as musicians. But 
this meaning is certainly not applicable here. The author very likely means a dwarf. 
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being sacrificed. The gods dismissed the sheep, which turned to a camel. 

The sacrificial part (the medha) remained for the longest time (longer 
than in the other animals) in the goat; thence is the goat among all these 
animals'pre-eminently fit (for being sacrificed). 

The gods killed the goat; but the part fit for being sacrificed went out 
of it, and entered the earth. Thence the earth is fit for being offered. 
Tho gods then dismissed the goat, which turned to a Sarallia.*' 

All those animals from which the sacrificial part had gone, are unfit 
for being sacrificed, thence one should not eat (their flesh).’* 

After the sacrificial part had entered the earth, the gods surrounded 
it (so that no escape was possible). It then turned to rice. When they 
(therefore) divide the Purodarfa into parts, after they have killed the 
animal, then they do it, wishing “ might our animal sacrifice be per¬ 
formed with the sacrificial part (which is contained in the rice of the 
Purodarfa)! might our sacrificial part be provided with the whole 
sacrificial essence! ” The sacrificial animal of him who has such a know¬ 
ledge becomes then provided with the sacrificial part, with the whole 
sacrificial essence. 

[ 02 ] (The Relation of the Rice Cake Offering to that of Flesh. 

The Vapa and Purodd'sa Offerings). 

The Purodaia (offered at tho animal sacrifice) is the animal which 
is killed. The chaff and straw of the rice of which it consists are the 
hairs of the animal, its husks J ‘ the skin, its smallest particles tho blood, 
all the fine particles to which the (cleaned) rice is ground (for making, 
by kneading it with water, a ball) represent the flesh (of the animal), and 
whatever other substantial part 35 is in the rice, are the bones (of the 
animal). He who offers the Purodasla, offers the sacrificial substance of 
all animals (for the latter is contained in the rice of the PurodAsfa). 
Thence they say : the performance of the PurodArfa offering is to be 
attended to. 


” A fabulous animal, supposed to havo eight legs, and to kill lions. 

" That is to say : all beings who owe their origin to a loss of tho sacrificial partin 
a higher species of the same class, such as tho dwarf, the gayal, the camel, &c., are unfit 
to bo used as food. Uero is a hint given 88 to why certain animals are allowed and others 
prohibited to bo oaten. Wo see from this passage clearly, that animal food was 
very extensively used in the Vcdic times. 

" The husks, £«.?n, fall oil when tho rice is beaten for the first time ; the thinnest 
particles, which fall oil, when the grains are completely made bare and white by conti nued 
beating, arc calloa phalikurunas. 

“ Kinr.hitkam sdram. Kifichitaka is an adjective of tho indefinite pronoun Kinchit, 
having, as 8:\y. remarks, the sense of ‘'all." 
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Now he recites the Yajyft for the Vapft (which is about to be offered) : 
yuvam it&ni dim, i.e. Ye, 0 Agni and Soma, have placed, by your joint 
labours, those lights on the sky ! ye, Agni and Soma, have liberated the 
rivers which had been taken (by demons;, from imprecation and defile¬ 
ment. (Rigveda 1, 93, 5.) 

The man who is initiated into the sacrificial mystery (the Dlksita) 
is seized by all the gods (as their property). Thence they say: he 
should not eat of a thing dedicated (to the gods).* 8 But others 
say: he should eat when the Vapa is offered; for the Hotar 
[831 liberates the sacrificer from the gods by (the last words of the mantra 
just mentioned) : “ Ye, Agni and Soma, have liberated the (rivers) which 
had been taken.” Consequently, he becomes a sacrificer (a yajamana), 
and ceases to belong as a Diksita exclusively to the gods.* 1 

Now follows the Yajya verse for the Purodftia (mentioned, : dnyam 
divo mdtarisvd (1, 93, 6), i.e., M/itarifSva brought from heaven another 
(Soma),*" and the eagle struck out another I Agni, fire) of the rock, &c. 
(On account of the meaning of the last words “ and the eagle,” &c., the 
verse is used as Yajya for the Purodas'a offering.) For it expresses the 
idea, that the sacrificial essence had gone out and had been taken away 
(from man, horse, &c.), as it were, j ust as (Agni) had come out (of the 
rock). 

With the verse : Taste (0 Agni) the offerings, burn them well, &c., 
(3,54, 22), the Hotar makes the Sviftakrit of the Puroddsa. By this 
mantra the Hotar makes the sacrificer enjoy such an offering (to be 
granted by the gods in return for the gift), and acquires for himself food 
aud milky essences. 

He now calls the lid (and eats from the Purodasfa). For lid means 
cattle ; (by doing so) he therefore calls cattle, and provides the sacrificer 
with them. 


" Tho text otters some difficulties ; it literally moans : ho should not eat of the 
Diksita, which latter word can hero not ho taken in its usual sense, “ one initiated into 
the sacrificial rites," but in that of a thing consecrated to thogods. Sfiy. gets over tho 
difficulty by inserting tho word grille aftor dikaitaaiju, and uuderstanUs it of a meal to be 
taken in tho house of a saarifleor when the Vapfi offering is porformed. 

*» As a Yajamfina, ho is allowed to eat again. 

» This refors to tho legond of Soma being abstracted from hcavon by thoGftyatrl, 
in tho slinpo of an eagle, or by Miltarisvfi, tho Promothons of tho Vedic tradition. Soe 
Kuhn, Die flcrubfeun/t dcs Fcucri und Qdttertmnki. Ait. Hr. S, 2D-27. 
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10 . 

{The Offering of Parts of the Body of the Animal. The Manotd). 

The Adhvaryu now says (to the Hotar) : recite the verses appropriate 
to’ 9 the offering of the [94] parts of the sacrificial animal which are cut off 
for the Manota .' 0 He then repeats the hymn : Thou, 0 Agni, art the first 
Manota, (6, 1). iThis hymn being exclusively devoted to Agni), and the 
sacrificial animal belonging to another deity (besides Agni, viz., Soma), 
they ask : Why does he recite verses, (exclusively) addressed to Agni, when 
the sacrificial parts (of the animal) intended for the Manota are being cut 
off ? (The answer is :) There are three Manotas among the gods, in 
which all their thoughts are plotted and woven, viz., Vetch (speech), Qdus 
(the cow), and Agni, in every one of whom the thoughts of the gods are 
plotted and woven ; but Agni is the complete Manotd (the centre for all 
[95] thoughts); for in him all Manotas are gathered. For this reason 
the priest repeats verses as anuodkyas addressed to Agni at that occasion. 
By the verse: “0 Agni-Soma, eat the food which is waiting (for you) 
Ac. (1, 93, 7),” he makes the Ynjya to the offering, This verse ensures, 
on account of the words “ food ” ( haviqo ) and “ waiting for you ” 
(prasthitasya), success. For the offering of him who has such a know- 


*’ After tho Vapfi (omentum) and tho PurodSsa, which forms part of the animal 
sacrifice have been thrown into the fire, tho Adhvaryus offer different parts of the body 
of the slaughtered animal. Most of them are put in tho Juhii —ladle, some in the Upabhrit. 
For the Adhvaryu generally holds, when giving an oblation, two ladles, Juhfi and Upabhrit, 
in his hand, placing the first over the latter. The names of the parts of the body which 
are to be sacrificed, are differently stated in the Kfitiya (0,7,8-11) and Hiranyankesi 
Sutras (4, 14), but they appear to mean always the same parts. They are : the heart, 
tonguo, tho breast, tho two sides (with the ribs which are not to bo brokon), the liver 
(called yakrit in Kat., and taniman in tho Hiranyankesi and B&udhSyana Sutras), the two 
reins ( vakkau in the K., ataurni in the H. and B. Sutras), the left shoulder blade (savyam 
dvs in H. and B„ savyatakthipiir-vanndukam in K.), tho right part of the loins, tho middle 
part of the anus. These are put in tho Jultfl. Tho remainder, the right shouldor blade, 
the third part of the anus which is very small, and the left part of the loins are put in tho 
Upabhrit. Besides the penis (nargixtha), the straight gut (vanistha), and the tail aro 
cut off for being sacrificed. If the parts to be given with the Juhfi and Upabhrit are fried 
and dripped over with melted butter, then is the Hotar orderod to repeat the Anuvfikyft 
mantra by the words : manotdyiii hatii.jo avadiyamanasya anubriihi, i.e., “ repeat a mantra 
to the offering, whiofi has been cut off for tho Manota.” This offering which is callod 
the angayaga, is given to the Manotfi, tho weaver of thoughts, who is said to be Agni. 

*° The word is explained by Sftyana as a compound of man and otd, which means, 
literally, the “ weaving of thoughts,” that is, tho seat of intelligence. Here it is used as a 
feminine ; but in the hymn referred to, it is evidently a masculine : prathamo manota, 
“ the first weaver of thoughts,” which means about the same as ‘‘ the first poet or priest,” 
another denomination of Agni. 
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ledge ensures success and goes to the gods (only) by means of all parts 
of a particular ceremony being well performed. 31 

He gives an offering to Vanaapati 33 (the vegetable [98] kingdom). 
Vanaspati is the vital air ; therefore, the offering of him who, knowing 
this, sacrifices to Vanaspati, goes endowed with life to the gods. 

He gives an offering to the Svi$tahrit .** The Svistabfit is the 
footing on which he finally places the sacrificer. 


11 The verses should be always in accordance with the sacrificial act. 
n Tho offering of melted butter to Vanaspati (in form of the Yflpa) takes plaoe 
immediately after the so-called vasahoma, or the offering of the water iu which entrails 
(heart, &c.) of the slaughtered animal have been fried. In the Apastamba Sfitras, the 
performance is thus described as Sfiy. mentions. The Adlivaryu puts a plant on the Juhii 
(large ladle), takes once liquid tvjyft (melted butter), drips it twice about it (the plant), 
and says to the Hotar : address Vanaspati. He then first repeats an Anuvflkyfi : devebhyo 
vanaspataye. I give here the text of this mantra, which I found in its entirety only in 
the Sapta-hSutra prayoga. 

qq?qa *€(fq fifrvqqqi i finjq trcreq qf% qftrvft 

ii 

t. Mayst thou, O tree (the Yfipa), with golden loavos of old, who art quite straight 
after having been freed from the bonds (with which thou wert tied), carry up, on the 
paths of right, turning towards the south, tho offerings for thy owu sake to the gods! 
(The ‘‘ bonds " refer to tho cord with which the animal was tied to the Yttpa ; they are 
to be taken off. Tho golden leaves refer to the decoration of the Yfipa with ribands. 
“ For thy own sake this offering belongs to himself.) 

After the Hotar has repeated this AnuvSkyft, tho Maitrflvaruna then gives tho praifa 
(orders) to repeat the Yfijyfi mantra by the words : sWgyTCqftt, * c - (® ee mantra 

in full in the Vfijasanoya Samh. 21, 40, with some deviations.) 

The Hotar thereupon repeats the Yajyfi mantra, which runs as follows : 


^ ^ qjflflS I W5TqT fvftjq ftgewqi qgnnifJI II q? 

qr^r i qlqs 11 

O tree! after having been loosened from the nicely decorated cord, thou, who art experi¬ 
enced in wisdom and knowledge, carry up to the gods the offerings, and proclaim to the 
immortals the (name of the) giver I 

** After the oblation to Vanaspati follows that to Agni Svistakrit, including all the 
deities of the animal sacrifice, viz., Agni, Soma, Agni-SotQtiu, Indrdgni,Asvindu’ Vanaspati, 
Deva ajyapd (deities which drink melted butter). The Anuvakyft of the Svistakrit 
oblation is at the animal sacrifice the same as at other Tatis, viz : (Rigveda 

10, 1, 2, Asv. hr. S. 1, 6). Then follows the praija by the Maitrdvaruna, where the names 
of all the deities of the Isti (as given above) are mentioned. It runs as follows : 


$rar ferefvTflqic* wfmw*?i3q?q s^q; fsrqr srroisqqie imwmw ifoq: 

ftqi sfeq: faqi *Tim*qqtf5r?|»T«qfaq!»Kq fw 

faqi qwisqqiqqwS: faqi qiqiiqqi?^ fqqi vnihfa 

«nrproa: fsr^TT srroifa wf^HtswrqJTaidsqi *q: f^ig ei «v«i ninq^i iqaf 

l ^lliqsi Sapta Hfiutra (comparo Vfijasanoya S. 21, 47. On tho form of the Svistakfit, 
see 4 sv. hr. 8.1,8), The Yfljyft mantra is: q^qj (4, 15, 14). which is preceded by 
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He callea Ila. M The cattle are 114. By calling her, he calls cattle 
and provides the sacrificer with them. 


197] SECOND CHAPTER. 

(The Remaining Rites of the Animal Sacrifice. The Pratar-amiv&ka). 

11 . 

(Why fire is carried round the sacrificial animal.) 

The Devas spread the sacrifice. When doing so, the Asuraa attacked 
them, intending to put an obstacle in their way (to prevent the successful 
performance of the sacrifice). The attack was made against the sacrificial 
post from the eastern direction, after the animal had been consecrated by 
the Aprl verses (see 2, 4), and before the fire was carried round the animal. 
The Devas awoke, and surrounded, for their own protection, as well as for 
that of the sacrifice (the place) with a three-fold wall resembling fire. 
The Asuras seeing those walls shining and blazing, did not venture an 
attack, but ran away. Thus the Devas defeated the Asuras on the eastern 
side as well as on the western. For this reason thesacrificers perform the 
rite of carrying fire round (the animal, when consecrated), and have a 
mantra recited ; for they thus surround (the animal) with a three-fold 
wall, shining like fire, for their own protection and that of the sacrifice. 

After the animal is consecrated, and fire carried around it, they take 
it northwards. They carry before it a firebrand, meaning thereby that 
the animal is ultimately the sacrificer himself ; they believe that he will 
go to heaven, having that light (the firebrand) [98] carried before him. 
And in this way he really goes to heaven. 

The Adhvaryu throws sacred grass (barhis) on the spot where they 
are to kill the animal. When they carry it outside the Vedi, after having 
consecrated and carried fire round it, they make it sit on the sacred grass 
(barhis). 

the flflttr : ^ | qinuf, and followed by the Vasatkfira. One of the rules laid down for 
the Svistakrit mantras and the respective praifas, as far as they are not taken from 
the Bamhitfi of Rigveda, is, that all the deities of the I$ti must be mentioned along with 
the expression : ftpff 1 *•' beloved residence; the name of the deity always 

precedes it in the genitive. 

M After the Sviftakrit is over, the remainder of the offerings, which are at the 
animal sacrifice, flesh is eaten by the priests and the sacrificer. The Idflpfitra in which 
the dish is placed is held up and lit, the personification of food, caUed to appear. This 
“calling," of lit is always the same The formula is given in the A aval. Sr. Sfitras 1, 7 : 

l Aguidlra is performing this rite. See 1, a. 



They dig a ditch for ita excrements. The excrements consist of 
herbs ; the earth is the proper place for herbs ; thus he puts them at the end 
in their proper place (by throwing them into a ditch, dug in the earth). 

They say : when the animal is the offering, then many parts (of this 
offering) go off (are not used), such as hairs, skin, blood, half-digested food, 
hoofs, the two horns, some pieces of flesh which fall to the ground. (Such 
being the case) in what way then is the deficiency made up ? The answer 
is : if they sacrifice Purodatfa, divided into its proper parts along with the 
animal, then the animal sacrifice is made complete. When the sacrificial 
essence had gone from the animals, both rice and barley sprang out of it. 
When they offer Purodasfa, divided into its proper parts along with the 
animal, then they should think, “ our animal was sacrificed with the 
sacrificial essence in it ; our animal has been sacrificed in its entirety." 
The animal of him who has this knowledge is sacrificed in ita entirety. - 

12 . 

(The Offering of the Drops which fall from the Omentum). 

After the Vapa (omentum) has been torn out (of the belly'), they 
brng it (to the fire for being fried). The Adhvaryu causes to drip 
out of a Sruva drops of hot melted butter. When the drops are falling 
[99] (to the ground^ the Adhvaryu orders the Hotar to recite the mantra 
appropriate to the drops (falling down). For the drops belong to all 
deities. He might think, they are not mine. (I, the priest, have noth¬ 
ing to do with them); they may, therefore, uninvited go to the gods; (but 
he ought to repeat mantras for them). 

He repeats the Anuvakya (for the drops :) “ Be favourable to our 

loud voice (to be heard at a distance) which is agreeable to the gods, 
when swallowing our offerings with thy mouth! (1, 75, 1.)" By this 
mantra he throws the drops into the mouth of Agni. He further repeats 
the hymn : “ Bring this our sacrifice among the gods " (3, 21). By the 
words (of the second pada of the first verse :) “ be favourable to our offer¬ 
ings, 0 Jatavedas !” he begs for the acceptance of the offerings. In the 
words (in the third pada of the first verse :) “ eat, O Agni, the drops 
of the marrow * (and the) melted butter," the drops of the marrow and 
•the melted butter are mentioned. The words (of the fourth pada of the 
first verse :) “eat, 0 Hotar, having first taken thy seat!” mean: Agni 
(for he is the Hotar of the gods) eat, after having taken, &c. 

(In the first half of the second verse :) “ the drops of melted butter 
drip for thee, 0 purifier, from the marrow,” the drops both of the melted 


2 Jiy medai, tiy. understands the VapA, which is ceatainly thejright explanation 



butter and the marrow are mentioned. (By the second half:) “ grant 
us the best things which are desirable, for worshipping (thee) in the 
proper way," he pronounces a blessing. 

(In the first half of the third verse:)“ 0! Agni! these drops are 
dripping melted butter for thee, the wise, who art to be worshipped with 
gifts,’’ the drops (of marrow) are described as “dripping melted butter.” 
[100] (By the second half:) “thou, the best Risi art kindled ; boa 
carrier of the sacrifice !” he (the priest) orders the sacrifice to be successful. 

(In the first half of the fourth verse :) “ to thee, 0 Adhrigu! drip 
the drops of marrow and melted butter, 0 Agni! thou strong one !” the 
drops both, of the marrow and melted butter, are mentioned. (By the 
second half:) “ mayst thou, praised by poets, come (to us) with thy 
brightly shining flame ! kindly accept our offerings, 0 wise !” the priest 
asks the acceptance of the offerings. 

(After the recital of the fifth verses :) “ we offer to thee the most juicy 
marrow (the Vapa), taken out of the midst (of the belly); these drops 
(of melted butter) drip on this thin skin 5 (the Vapa), carry them 
severally up to the gods!” the priest pronounces the formula Vauqatl 
for the drops (and thus concludes the offering of the drops). 

He then repeats the same formula (the Anuvasatkara as is sacrificing 
the Soma', 0 Agni, enjoy the Soma ! (using instead of “ Soma ” the word 
“drops.’’) These drops belong to all the gods. Thence the rain falls, 
divided in drops, down upon the earth. 

13. 

(On the Svdhakritii and the Offering of the Va'pH ). 

They ask: which are the Puronuvakyas, the Praisas and the 
YnjyAs for the call: SvahA 4 ? (The [ 101 ] answer is :) The PuronuvakyAa 

1 From this passage it is clear that by meda* in the whole of this hymn, the Vapd 
or omentum is to bo understood ; for it is called horo tvach, i.e., skin, which (although 
it is very thin) it resombles. 

4 The author of the Brfihm. alludes here to a practice which appears to bo contrary 
to the general rules established regarding the offering of oblations. To make it clear, 
I here extract the passage concerning it from the Manual, used by the seven Hotri 
priests (called S apta hautra). On pp. 22, 23 of my manuscript is said, that the Hotar, 
after having repeated the hymn addressed to the drops dripping from the Vapfi, is re¬ 
quested by tho Maitrfivaruna (who then gives the praisu, i.e., order) to make tho 
gvihfis (si’cihdkritis, i.e., the pronunciation of the formula : svfiba ! of the djyri, tho medus 
(Vapft) of the drops dripping from the Vapft, of tho Svdluilcritis in general, and of the 
verses which are addressed to the oblations in the hymn mentioned (ivwm no yajnam, 3, 21, 
see above). This order the Maitrfivaruna concludes by the words: “Svfibfi ! tho gods 
pleased with the Ajyi may first taste tho Ajyfi ! Hotar, repeat the YajyA !” Thereupon 
tho Maitrfivaruna repeats a Turomivikya for the offering of two portions of Ajya. Then 
tho Maitrfivaruna orders the Hotar to recite two Yfijyfis, one for Agni, tho other for Soma, 
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are just the same as those recited (for the drops), the Praisas and the 
Yftjyas are also the same. They further ask : which are the deities for 
these S’v&hakritis ? (To this) one should answer, the Visve devdh; for 
there are (at the end) of the Yajya the words, “ may the gods eat the 
oblation over which Svftha ! is spoken.” 

The gods conquered by meaus of the sacrifice, austerities, penances, 
and sacrificial oblations the heavenly world. After the Vapa had been 
offered, the heavenly world became apparent to them. Regardless of all 
the other rites, they went up to heaven by means of the oblation of the 
Vap/t (alone). Thereupon Men and llisis went to the Bacrificial place 
of the gods (to see) [ 102 ] whether they might not obtain something 
worth knowing. Having gone round about and searched all the place, 
they found nothing but a disembowelled animal lying there. Thence 
they learnt that verily the value of the animal ( for sacrifices) consists only 
in its Vapfi, which part is just as much as the whole animal. 

When they, at the third libation, fry the remaining portions (all Bave 
the Vapa) of the animal and offer them, then they do so, wishing, “ may 
our sacrifice be performed with many many oblationB ! may our sacrifice 
be performed with the entire animal!” 

14. 

The oblation of the Vapfl. is just like an objation of ambrosia ; such 
oblations of ambrosia are (besides) the throwing of the fire “ (produced by 
the friction of wooden sticks) into the sacrificial hearth, the oblation of AjyA 
and that of Soma. All these oblations are without an (apparent) body (they 
disappear at once when thrown into the fire). With such bodiless obla¬ 
tions the eacrificer conquers the heavenly world. The Vapft is just like 
sperm ; for just as the sperm (when effused) is lost (in the womb), the 
Vapa is lost (disappears in the fire on account of its thinness). Further, 
the Vapa is white like sperm, and, without a substantial body, just as 

in order to induco those deities to accept the offering givon after the recital of tho YSjyft. 
After having repeated them, he is ordered to ropoat tho Ydjy& for tho medas (Vapfl), 
addressing Agni#omau. 

Now tho deviation from tho general adopted rules of the sacrificial practice is, tho 
formula Sv&hfi is here soveral times used without having a proper Anuvfikyfi and Yajya. 
To this practice some performers of sacrifices had raised some objections. But the author 
of our Brahra. defends the practice, asserting that the PuronuvAkyfis required for the 
Svdhakritis are includod in those mentioned for tho drops (p. 99), their pruisa is contained 
in the general praiaa, in tho words : hotar ugnim yak<at, may tho Ilotar recite the YSjyi 
for Agni ! &c., which formula tho different Sv&hSs follow, one of which is, Sviihd 

torihikr itinrfmfsoe above); and thoir YAjyi comprised in the general Yfljyft, which is 
according to tho As'valay. Sutr. 8, 4, tho last verse of tho Apriu'tUtit. 

•See Ait. Br. 1, 15. 
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appi ra. Blood and flesh making up the substance o! the hody, the Hotar 
therefore should say (to the Adhvaryu): cut oS all that has no blood. 

The VapS oblation must consist of five parts, even if there are only 
four parts (all except the gold plate) at the sacrificer’s disposal. The 
priest first puts * melted £103] butter for the Vapi in the ladle, then 
follows a thin gold plate, the Vapa, the melted butter for the gold plate, 
and (lastly) the dripping of melted butter (on the whole). 

They ask : if there is no gold to be had, what should he do then ? 
(The answer is :) he should first put twice melted butter in the ladle, 
then the Vapti, and drip twice hot melted butter on it. The melted 
butter is ambrosia, the gold is also ambrosia. Therefore everything 
wished for (by the sacrificer) when throwing the melted butter and 
the gold (into the ladle), is attainable. Together with the melted 
butter (to be taken twice), and the gold, the Vap& oblation consists of 
five parts. 7 

Man is composed of five parts, viz. hairs, skin, flesh, bones, and 
marrow. The priest having (by the Vapft oblation) made (the sacrificer) 
just such a man (composed of five parts), offers him in Agni, who is 
the womb of the gods. For Agni is the womb of the gods ; after 
having grown together in Agni’s womb with the (different other) oblations, 
he then goeB up to heaven with a golden body. 

15. 

(On the Bepetition of the Pratar-anuvaka, or Early Morning Prayer, 
on the Day of the Soma Libation.) 

The Adhvaryu orders the Hotar to repeat the mantras appropriate 
for the gods who appear in the early morning. These gods are Agni, 
Us&s (dawn), and the Atfvins (twilight); they come, if each of them 
is addressed in mantras of seven different [104] metres.* They come 
on the call of him who has such knowledge. 

As Prajapati, when he himBelf was (once) Hotar, was just about 
to repeat the PiAtar-anuvaka, in the presence of both the Devas and Asu- 
ras, he first thought, he will repeat the Pr&tar-anuvaka for our benefit; 
the latter believed, he will do so for us. He then repeated it for the 
Devas. Thence the Devas became masters of the Asuras. He who has 
such a knowledge becomes master of his enemy, adversary, and 

‘ The technioal term for this proceeding is upa-starayam. 

' The two others are the VapfL itself and the hot melted butter dripped on it. 

* To each of these three deities are mantras in the following seven metres 
addressed : Q'tyatri, Xnuftup, Triftup, Br.hati, Ufnih, Jagati and Paukti, 
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gainsayer. It is called Pnltar-amivAka (morningprayer); for Prajftpati 
prayed it early in the morning. It ia to be repeated in the dead of 
night.® For people follow in their sayings him, who possesses the 
whole speech, and the full Brahma, and who has obtained the leader¬ 
ship. 10 

Therefore, the Pr&tar-anuv&ka is to be repeated in the dead of 
night: for it must be repeated before people commence talking. 
Should he, however, repeat the Prktar-anuvaka after people have 
commenced talking, he would make the Pr&tar-anuv&ka (which should 
be the first speech uttered in the morning) follow the speech of 
another. \Such being contrary to its nature) it must be repeated in 
the dead of night. He should repeat it even before the voice of 
the cock is heard. 11 For all the birds, including the cock, are the 
[ 106 ] mouth (the very end) of the goddess Nirriti (destruction, death.) 
If he thus repeats the Pr&tar-anuvaka before the voice of the cock is heard, 
(he should do so considering) that we cannot utta$ the sacred words re¬ 
quired at a sacrifice, should others already (animals or men) have made 
their voices heard. Thence (to avoid this) the Pr&tar-anuv&ka should be 
repeated in the dead of night. Then verily the Adhvaryu should begin 
his ceremonies'* (by calling on the Hotar to repeat the Pr&tar-anuvilka), 
and the Hotar then should repeat it. When the Adhvaryu begins his 
work (by ordering the Hotar to repeat), he begins with Speech, and the 
Hotar repeats (the Pratar-anuvaka) through Speech. Speech is Brahma. 
Thus every wish which might be attainable either by Speech or Brahma" 
is attained. 

16. 

Prajapati being just about to repeat the Pratar-anuvAka, when he 
was himself Hotar (at his own sacrifice), all the gods were in a state of 
anxious expectation, as to who of them would be first mentioned. Praja¬ 
pati looked about (and, seeing the state of anxiety in which the gods were, 
thought), if I commence by addressing (the mantra) to one deity only, 

• This appears to be tbe meaning of: mahati ratryuh. S&y. explains it rather 
artificially ‘‘as the great portion of the night following the day on which the animal 
sacrifice for Aqnf}omiya had been performed. 

>» The author alludes here to the relation of subjects to the king, and of pupils to 
their teacher. 

11 By stikuni only the cock is to be understood. The original form being kaltuui, 
we are reminded of the very word “cock.” Orest importance is attsohed to this bird in 
the Zend-Avesta, where it is named paro-dart. 

11 The term used is, upakaroti. 

11 S&y. understands here by rpmh tbe worldly common talk, by Brahma tbs sacred 
speseh, the repetition of the mantras. 
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how will the other deities have a share (in such an invocation) ? He then 
saw (with his mental eyes) the verse: &pd revatlr, i.e., the wealthy waters 
(10, 30, 12). Apo,i.e. waters, means all deities, and revatify (rich) moans 
also all deities. He thus commenced the Pratar-anuvaka by this verse, at 
which all the gods felt joy : (for each of them thought), he first has men¬ 
tioned me ; they all thep felt [106] joy when he was repeating the Pratar- 
anuvaka. He who has such a knowledge (i.e., who commences his Pr&tar- 
anuvaka by the same verse), commences his Pratar-anuvaka with a joint 
address to all the gods, 

The Devas were afraid of the Asuras robbing them of their early 
morning sacrifice (the Pratar-anuvaka), for they (the Asuras) were so very 
strong and powerful. But Indra said to them : “ Do not be afraid ! I shall 
strike them with the three-fold power of my morning thunderbolt." 
He then repeated the verse mentioned (10, 30, 12). This verse is in three 
respects a thunderbolt, viz., it contains “ the destroying waters" 14 (apd nap- 
tryd), it is in the Tristubh (India’s metre, and it contains “ speech” “ (it is 
recited with a loud voice). With this thunderbolt he struck and destroyed 
them. Thence the Devas became masters of the Asuras. He who has such 
a knowledge, becomes master of his enemy, adversary, and gainBayer. 

They say : he should be the Hotar who produces in this verse (when 
reciting it) the number containing all metres. This is the case, if it be 
repeated thrice. This is the production of the metres. 

17. 

He who wishes for long life, should repeat a hundred verses. For 
the (full) life of man is a hundred (years;; he has (besides) a hundred 
powers, and a hundred senses. 1 * (By repeating one hundred verses) 
[107], the priest secures to the sacrificer his full age, his (mental and 
bodily) powers, and his senses. 

He who wishes for (performing successfully the subsequent great) 
sacrifices, should repeat 360 verses. For the year consists of 360 days; 
such a year (is meant here). The year is Prajfipati. Prajapati is the sac¬ 
rifice. The intelligent Hotar who recites 360 verses, turns (in this way) 
the sacrifice (regarded as a divine being, the mediator between gods and 
men) towards the sacrificer. 

“ In tho Anukramanikfi, the deity ot tho song In which this verso occurs, is called 
Apo naptnjah, 

" Vcieh has the power of destroying, under certain circumstances, the sacrificer. 

" According to Sfiy., the nutnberof“a hundred” for tho senses is to be obtained, 
if the senses aro statod at tou, and if to each of them ton tubular vessels, in which they 
move, are ascribed. 
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He who wishes for children and cattle, should repeat 720 verses. For 
so many days and nights make a year (one of 360 days). Prajapati is the 
year. For, after he is produced (pr&jayamana), the whole universe is pro¬ 
duced ( prajayate ). IT He who has such a knowledge, obtains, if being bom 
after Prajapati (by means of the sacrifice), children and cattle. 

If any one who is not recognized as a Brahman, or one who has a bad 
reputation on account of being charged with crimes, should bring -a 
sacrifice, then 800 verses should be repeated. The Gayatri consists of 
eight syllables (three times eight). The gods being of the nature of the 
Gayatri, removed the evil consequences of sin and crime. He who has 
such a knowledge, removes the evil consequences of sin and crime from 
himself by means of the Gayatri. 

He who wishes for heaven, should repeat a thousand verses. For the 
heavenly world is at a distance of about 1,000 days’ travelling on horse¬ 
back from here (this earth). (To repeat a thousand verses, is done) for 
reaching the heavenly world everywhere. (He who then wishes) for 
acquisition of things to be enjoyed, and of communion (with the gods), 
should recite an unlimited number (of verses). For Prajapati is [ 108 } 
boundless. To Prajapati belongs the recitation which makes up the 
Pr&tar-anuvaka. Therein are all desires contained. When he repeats an 
unlimited number (it is done) to obtain fulfilment of all desires. He Who 
has such a knowledge, obtains fulfilment of all wishes. 

Thence one should repeat an unlimited 18 number (of verses). He 
repeats verses of seven (kinds of) metres for Agni ; for there are seven 
worlds of the gods. He who has such a knowledge becomes successful 
in all of them. He repeats verses of seven (kinds of metres) for Usas; 
for there are seven (kinds of) cattle 18 in villages/ He who has such a 
knowledge, obtains these seven (kinds of) cattle in the villages. 

He repeats seven (kinds of verses) for the Asfvins; for Speech spoke in 
seven (different tones). In as many tones ( i.e ., seven) then spoke Speech 
(in all made men). (These seven tones are made) for comprising the 
whole speech (the worldly talk and singing), the whole Brahma. He 
repeats verses for three deities ; for three worlds are three-fold. (This 
repetition therefore serves) for conquering (all) these worlds of the 
gods. 


" Ho is tho creator. 

As many as aliotar can repeat from after midnight to sunrise. 

" Such as goats, siieep, cows, horses, asses, camels, &c. As the seventh kind, Apastam- 
ba counts man. 

10 
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18. 

They ask : how should the Prfttar-anuvftka be repeated ? It is to be 
repeated* **0 according to the metres (verses of the same metre to be put 
together). The metres are the limbs of Prajapati. He who brings the 
sacrifice is Prajapati. For the benefit of the sacrificer, the several versoe 
of the Pratar-anuvuka are to be recited pada (foot) by pada.*' For cattle 
[109] have four feet, (if he do so) he obtains cattle. He should repeat it by 
half verses. When he repeats it in this way, (then he does so for securing) 
a footing (to the sacrificer). Man has two legs, and animals have four, 
lie thus places the two-legged sacrificer among the four-legged animals. " 
Thence he should repeat the Pratar-anuvaka only by half verses. 

They ask: the (metres of the) Pr&tar-anuvaka being developed, *' 
how do they become then undeveloped ? The answer should be : if the 
Brihati metre is not moved from its centre. 

Some deities have a share in the invocation offerings, others in the 
Stomas (the chants of the Sama singers), others in the metrical verses) 
(chhandas) repeated (by the Hotar). By means of the invocation offerings 
( dhutia ), one makes pleased those deities who have a Bhare in these offerings, 
and, by means of the chants and recitations, those also who have their 
shares in the Stomas and metres. He who has such a knowledge, makeB 
pleased an'd well-dispoBed both parties of deitieB (thoBe who have their 
share in the invocation offerings, and those who have theirs in the Stomas 
and metres). 

[llO] There are thirty-three gods who drink Soma and thirty-three 
who do not drink Soma. 

Tiie Soma-drinking gods are : eight Vasus, eleven Rudras, twelve 


* That Is to say : he Bbould take together all the verse* in the’ GAyatri, or In the 
TrI jtubh or other metres, without mixing them. 

11 There are in most cases four. 

** The four feet of animals are indicated by the division of each verse into four pada*, 
and the two legs of the sacrificer by the stopping of the voico after the repetition of eaoh 
half verse. 

Asv. Er. Sfltr. 4, IS. The regular order of metres which commences by GAyatri 
and goes on by Usnih, Anustubli, &c„ based on the increase by four syllables of each 
subsequent metre, is not kept in the PrAtar-anuvAka. TNnih is here not second, but fifth ; 
Ann.^lubh Is second. The expression vyiilha means, one metro being produced by an 
increase of the number of syllables out of the preceding metre. This increase In the 
PrAtar-anuvAka goes as far as the fonrth mentre, the Brihati, which is the centre ; 
then the turn from the lower number to the higher commences again. The first 
turn is GAyatri, Anu^tubh, Tri.jtubb, and Brihati ; the second Crnih, Jagati, and 
Pankti. There boing after the Brihati a roturn to lower numbers, the development is 
stopped : thence tiie Piitsr anuvAka is avyiilha also 
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Adityas, Praj/lpati and Vagat-k&ra. The uot-Soma-drinking goda ave : 
eleven PrayAjas,* 4 e!e%'en Anuyajas,' 4 and eleven UpayAjas.** They 
[ 111 ] have their share in the sacrificial animal. With Soma, he pleases 
the Soma-drinking deities ; with the animal, those who do not drink Soma. 
Thus, he who has such a knowledge, makes both parties pleased and well- 
disposed. 


J1 These are the eleven verses of the Apri hymns, see 2,4. 

51 At the animal sacrifice, there are eleven Anuyajas required. This Is briefly stated 
in As'v. Sr. Rfltras 4,8, where, however, in addition to those occurring at a previous 
sacrifice (OhfiturmAsya Isti), only two are mentioned ; and on reference to the rules on 
the ChfiturmAsya Isti (2, IS), wo find also, in addition to three which are supposed to be 
already known, only six mentioned. The three primitive ones arothen to be found in the 
rules on the Darsa pflrnima-iftls (1, 8). Tho formula is for all AnuyAjas the same. First 
comes the name of the respective deity in the nominative, then follow the words :z laauvane 
vatudheyasya vetii (or vitdm, or vyantu). The first AnuyAja, which is addressed to the 
iarhit, or sacrificial seat, runs for instance, as follows : 

{ e, “ may the divine sacrificial seat, O giver of wealth (Agni) 1 taste of the wealth (food) 
whioh is to be put by." The latter expression refers to the remainder of the sacrificial 
food which had been eaten by the priests and the sacriflcer just before the offering of the 
Annyijas. The gods are to have a share In the food already eaten. Food'lis regarded as 
the wealth to be put by ; for It serves for the acquisition of vigour and strength. The 
term vaiu is frequently used with reference to food at the time- »f eating tho remainder 
of tho sacrifice. See 2,27. The order of the AnuyAJah deities at the animal saorifico la 
the following: (l) drvir dvdrah (tho gates), (2) i^did-mktd (dawn and night), (3) devl 
joftri (satiation), (4) urj and ahuti (vigour and oblation), (5) daiuyd hotdrd (the two divine 
Ilotars, i.e„ the fire on earth and that in the sky), (6) titro devir (the three deities : 
Jld, SuratvaU, and Bhdratl, see 2, 5), (7) barbie, (8) mr&aamsa (see 2, 5), (9> vomaiputi, 
(10) barhir vdritindm (the stalks of kusa grass, thrown in water Jars, (tl) Agtti Svi$takrit. 

*■ The UpayAjai, or supplementary offerings, aocompany the Anuyfijaa. At tho same 
time that the Hotar is repeating the Anuyfija mantras, and the Adhvaryu is throwing at 
tho end of each an oblation into the Are, the Pratiprasthfitar, who is the constant assistant 
of the Adhvaryu, offers eleven pieces of the guts of the slaughtered animal, and 
accompanies his offerings with eleven Yajusmantras (see them la the YAjasaneya 
SamhitA «, 21, and Taittriiya Samh. 1,3,11). All conclude with : svdhct. On comparing 
their text in the VAjasaneya t., with that in the Taittiriya S„ we find some difforoncoa 
in the order of these mantras. The deities are the same. They are according to the Taitt. 8, 
the following ones : (1) Ocean, (2) Air, (3) Savitar, (4) Day and Night, (5) MitrAvarupa, 
(8) Roma, (7) tho Sacrifice, (8) tho Metros, (9) Heaven aud Earth, (10) tho Divine Clouds 
(uabhaa, invoked for giving rain according to Sfiyana’s commentary on the Taitt. 8. vol. 1. 
p. 650, ed. Cowell), (11) Agni VaisvAnara. The Hotar has nothing to do with the UpayAjas. 
All is performed by the Pratiprasthfitar. We find tho whole ceremony minutely described 
in the Hiraoyakesi-Srauta-SQtraR (4, 18, 17). The charcoals for kindling the Are for these 
offerings are taken from the fire which is on the place whore the animal is slaughtered. 
These charcoals are (as I am orally informed) put on tho so-called Dhispya, or small 
fire-place behind which the Hotar is sitting, and which is between the Agnidhra and 
MfirjAli fires. On tho same place the tail of tho animal, the principal part of which 
belongs to tho " wives of gods, " is sacrificed. 
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He concludes with the verse : abhdd rusatpasur (5, 75, 9), t.e., 
aurora appeared with the roaring cattle. 

They ask: if he repeats three liturgies ( kratus )*’ addressed to Agni, 
Usas, and the Advins, how can his concluding (the whole liturgy) with 
one verse only be accounted for? (The answer is :) all three deities are 
contained (in this verse). (The first pada :) “ aurora appeared with the 
roaring cattle, ” is appropriate to Usas. (The second pada:) “ Agni is 
put in at the proper time, ” belongs to Agni. (The second half verse :) 
“ 0, ye mighty (brothers !), your immortal carriage is yoked, hear my sweet 
voice !” belongs to the Arfvins. When he thus concludes with (this) one 
verse, then all three liturgies have their place in it. 


[112] THIRD CHAPTER. 

(The Apo Naptriyam Ceremony. The Updrhsu and Antarydma Oblation*. 
The Rotar has no share in the Bahi$pavamana Meal. The Libation for 
Mitrd-Varuna to be mixed with milk. On the Purodasas belonging 
to the Libations. Raviypankti. Ak$ara-pahkti. Naraiarhsa-pahkti. 
Savana-pafikti). 

19 . 

(Story of the &Adra Riii Ravaqa 1 ). 

The Rigis, when once holding a sacrificial Bession on (the banks of) 
the Sarasvatl, expelled Kavasa, the (113) son of Ilfisa, from (their) Soma 

•' This term denotes the parts of the Pr&tar-anuvftka which Introduces the {joins 
sacrifice. 

1 In the Kaugitaki Br&hmanam (12, 8), the story ol Kava$a is reported in the 
following way:— 

mwmt: Hfwwt wwrafi wd i d |n afcjqfan I td jiilsfa h 

W (TO ffd H f JETO I IT (f V 

Id PRmi ^ dfdi d ci^Tffdrj^id t sr: bIs fa 4 

flwddMdi d isNinffrmnr gd ftm 11 

the Risis, called the “middle ones” (Gritsamada, Visvamitra, V&madeva, Atri, 
Bharadvftjs, Vaai§tha, seo As'v. Grihya 8fltras, S, 4), hold once a sacrificial session on 
the Sarasvatl. Amongst them there sat Kavasa. Those (Risis) reproached him (that 
he had come among them) saying : “ Thou art the son of a slave girl, wo shall neither oat 
nor drink with thee," Having become angry, he ran to the Sarasvatl", and obtained her 
favour by means of this hymn (pra devutrd brahmane). Sho followed him. These Risis 
then thought that ho was guiltless. Turning to him, they said, “Risi ! adoration bo to 
thee, do us no harm ! thou art the most excellent among us, for she (Sarasvatl) follows 
thee." They made him the manager of the sacrifice, and thus appeased his wrath. This 
is the importance of Kavasa, and he it was who rasde that hymn known. 

The occasion on which Kavasa had this hymn revealed to him, is thus related in 
the Kau^itaki Brahm. (12, 1): — 
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sacrifice (saying) : How should the son of a slave-girl, a gamester, who is 
no Brahman, remain among us and become initiated (into all Racrificial 
rites)? They turned him out (of the place) into a desert, saying, that, 
he should die by thirst, and not drink the water of the Sarasvati. After 
having been driven (from this place), into a desert, he, being vexed by 
thirst, saw (the mantra called) Apo naptriyam: pra devatrd Irahmaye 
gdturetu, &c., i.e., may there be a way leading to the gods for the Brahman 
(may he be received among them). By this means he obtained the favour 
of the waters. They went out (of their house) to (meet) him. Sarasvati 
surrounded him on all sides. Therefore that place is called Parisaraka 
(from enam-hava^am-parisasdra). As Sarasvati had surrounded him on 
all sides, the Risis said, tho gods know him ; let ns call him back. All 
consented, and called him back. After having called him back, they 
made Apo naptriyam , by repeating : pra devatrd brahmarie (10, 30); by 
its means they obtained the favour of the waters and of the gods. He 
who, having this knowledge, makes the Apo naptriyam,* obtains the 
favour of the waters and the gods, and conquers the highest world (tho 
heavenly-world). 

[114] He should repeat it without stopping. (If he do bo) the god 
of rain (Parjanya) will bless his children with incessant rain. Should he 
stop at regular intervals, when repeating (the hymn, as usual), then the 
rain-god would keep away in the clouds the rain from his children. 
Thence it is to be repeated without stopping. If he repeats thrice the 
first verse of thiB (hymn) without stopping, in this manner the whole (of 
the hymn) becomes repeated without stopping.* 

20 . 

(The Ceremony of Mixing the Vasativari and Eltadhand Waters.) 

After having repeated these (first) nine verses (of the hymn, 10;'30) in 
the same order as they follow (one another in the Samhitu,), he repeats the 

w grr wtfa rftife'fr tfurrafar i s qt vgsw g* m3 srafc* 

3 II 

Of old the Raksas, the disturbers of the sacrifice, guarded the waters on the bathing 
places. Some persons had come to tho waters. Thereupon the Rak^as killed them all. 
Havana then saw this hymn which comprises fifteen verses: pro devatrd. He then 
repeated it, and by means of it turned tho Raksas from tho bathing places, and killed 
them. 

* The priests take water from a river, putting it in an earthen vessel. This water 
serves for squeezing tho Soma juice. 

* He has to repeat only the first verse thrice without stopping, whilst all remaining 
verses of the hymn may be repeatod in the usual manner. For, tho repetition of the first 
holds good for the whole remaining part. 



78 


(11th verse), hinotd no adkvnraih, &c., as the tenth, and (after it, he adds the 
10th : J Acarvrttatir, when the waters* filled (in jars) by the Ekadhanins are 
C116] turned away (from the river or tank whence they have been taken 
to the sacrificial compound). When they are seen (by the Hotar), he 
repeats : prati yad apd adpisram (10, 30, 13). When the waters approach 
(the Ch&tvala), then he repeats the verse: adhenaval} payasd (5, 43). 
When the (Vasatlvarl and Ekadhana) waters are joined together (in the 
Chamasas of the Hotar and Maitr&varuna), then the Hotar repeats: sam 
anyd yanti (2, 35, 3). 

(To illustrate the origin of this rite, the following story is related.) 

Both kinds of waters, those called Vasattvart, which were brought 
the day previous (to th6 Soma feast), and those called Ekadhands, which 
were brought on the very morning (of the Soma feast), were once jealous 
of one another, as to which should first carry up the sacrifice. Bhfigu, 
becoming aware of their jealousy, bade them to be quiet, with the verse: 
gam anyd yanti, &c. He restored peace among them. The waters of him 
who, having such a knowledge, restores peace among them (in this 
manner) will carry his sacrifice. 

die] When (both kinds of waters) the Vatativaria and the 
Ekadhands are poured together in the Chamasa of the Hotar, he repeats : 
dpo na devtr upayanti (1, 83, 2). Then the Hotar asks the Adhvaryu : 

4 I subjoin here a more detailed description of the Apd naptriyam ceremony, 
or the joining of the water jugs. My statements are taken from a Soma prayoga 
(a manual of the Adhvaryu priests), the Hiranyakesl Srftuta Sfltraa, and oral infor¬ 
mation. After the Hotar has finished the Pr&tar-anuvika, the Adhvaryu addresses 
to him the words: 44 Ask for (i?ya) the waters," to which the Hotar answers : “ Apd 
naptriya" (calling upon them). The Adhvaryu continues his orders (before the Hotar 
can answer): Ohamasa-adhvaryu of the Maitr&varuna, come hither 1 ye Ekadhanins 
(bringer of the Ekadhani waters) come! NeBtar bring the wife (of the sacriflcer) I 
Agnid (Agnidhra), turn the Chamasa (Soma cup) of the Hotar and the vasativari waters 
towards one another in the Ohatvdla (a hole, for making ablutions)! The Ohamasa- 
adhvaryu of the Maitr&varuna then brings a Chamasa. The Ekadhanins, i.e., thoso 
who carry the so-called Ekadhanl waters, then come with three Jugs for tho 
ekadhand, that the Adhvaryu should first throw one stalk (ekadhana) into the jug, and 
thus consecrate it. Theuce these waters are called ekadhands. The Nestar brings 
the wife who holds a jug in her hand. After all have come, the Adhvaryu throws one 
stalk of kusa grass into the waters, and after having repeated the mantra, devir dpuh, 
he puts four sruvafuls of ghee on the stalk, and sacrifices it. The Adhvaryu brings the 
Chamasa of the Hotar and that of the Maitr&varuna, in which the Ekadhanft waters are, 
into mutual contact, and puts the Vasativari water jug near it, He pours water from 
it into the Chamasa of tho Hotar, and leads it into that of the Maitr&varuna, and again 
from that of the Maitr&varuna into that of the Hotar. When the waters poured by tho 
Adhvaryu from this jug como near the Hotar, the latter asks the Adhvaryu thrice, 
adhvaryo aver apd— Hast thou brought the waters, Adhvaryu? Instead of this formula, 
wo find in the Kau.itaki Br. (12, l,) WW Wtw t whioh means exactly the same, 



Hast tliou obtaiued the waters ? For the waters are the sacrifice. (The 
question therefore means:) Hast thou obtained 6 the sacrifice ? The 
Ad vharyu answers : These (waters) are completely obtained. 6 This means : 
see these waters. 

(The Hotar now addresses to the Adhvaryu the following words :) 

“ With these waters you will squeeze, 0 Adhvaryu, for Indra, the Soma, 
the honey-like, the rain-giving, the inevitably-successful-making 7 at 
the end, after having included so many ceremonies (from the first 
to the last); (you will squeeze) for him (Indra), who is joined by the 
Vasus, Rudras, Adityas, Ribhus, who has power, who has food, who 
is joined by Bj-ihaspati, and by all godB ; (you will squeeze the Soma) 
of which Indra (formerly) drank, slew his enemieB, and overcame hia 
adversaries. Om! ” (After having spoken these words) the Hotar 
rises from his seat (to show hia respect). Respect is to be paid to 
the waters by rising, just as people rise to salute a distinguished 
[ 117 ] person who is coming near. Thence the waters are to be 
saluted by rising from the seat, and turning towards them. For, in the 
same manner, people Balute a distinguished man. Therefore the Hotar 
must go behind the waters for saluting them. For, the Hotar, even if 
another one brings the sacrifice, has (in this way) the power of earning 
fame. Therefore the repeater (of the mantra) Bhould go behind them. 
When going behind them, he repeats: anibayo yanty adhvabhih (1, 23,16), 
t.e., the waters which are the friends of the sacrifices come on (various) 
ways mixing their (own) liquid with honey. (In the word madhu, honey, 
there is an allusion to Soma.) If a man, who has not tasted (formerly) the 
Soma juice, should wish to earn fame (he ought to repeat this vese). If 
be wishes for beauty, or for the acquirement of sacred knowledge (Brahma 
splendour), he should repeat the verse, amdr yd upa edrye (1, 23, 17). If 
he wishes for cattle, he Bhould repeat, apo devir upahvaye (1, 23, 18). 

* The word aver, in the formula used by the Hotar, is here explained by “ avidah," 
thou hast obtained. 

* In the original, Utem anonnanwr. The formulas appear to be very ancient. 
Atiunnanvir is an imperfect of the Intensive of the root t lam. In the Kauuiaki 
BrJbmanara stands the same formula. 

’ Tiurdntnm. The word, flora, “ pungent, ” is here, no doubt, used In a figurative 
senso, as S&y. explains it. It means a thing that is ultimately to the point, that hits at 
its aim, just as the sting of an insect, bfiy.’s explanation is, on the whole, certainly 
correct. That this is the true meaning, is corroborated by the following word, bahura- 
rnadhynm, i.e., which has much (t.e., many ceremonies) between the commencement and end. 
Both expressions seem to belong together, forming a sort of proverbial phrase, the 
import of which is that, notwithstanding the many ceremonies, the fruit of the Soma 
sacrifice is not lost, but ultimately sure. 
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Should he, wheu repeating all these verses, go behind (the waters'*, he 
would obtain fulfilment of (all) these wishes. He who knows this, obtains 
these wishes. 

When the Vasatizari, and Ehadhands are being put (on the Vedi), 
then he repeats, imd agman revatir jiva dhanya (10, 30, 14); and with the 
verse, agmann apah (10, 30, 15), he concludes when they are (actually) 
put (on the Vedi). 

21 . 

(The Libations from the Uparhiu and Antaryama Qrahas. 

The Baling in and out of the Air by the Botar). 

The Prfitar-Anuvaka is the head of the sacrifice (Soma sacrifice). 

The Uparbifii and Antaryama [118] Qrahas*) are the air in¬ 
haled (prana) and the air exhaled ( apdna 9 ). Speech is the weapon. 
Therefore, the Ilotar should not make his voice heard before the 
libations from the Updtii&u and A ntarydma grahas are poured (into 
the fire). Should the Hotar make his voice heard before these two have 

‘U paths u and Antarydma are names of vessels from which the two first Soma libations 
are poured into the Ahavaniya fire, as soon as the juice 1 b obtained by squeezing. 
Both libations which precede those from the other Soma vessels (AindravAyava, &o.) 
poured into the fire of the UttarA Vedi, are not accompanied with mantras recited by the 
□otar. as all other libations are, but they are performed by the Adhvaryu, whilst the 
Hotar is drawing in his breath, or haling out the air which was breathed in. When 
doing the first, tho libation from the Upamau graha is poured into the fire ; when doing 
the latter, that from the AntaryAma graha is given. The Adhvaryu repeats some sacri¬ 
ficial formulas (seo the Taittiriya SamhitA 1,4, 2, 3), whilst the Hotar mutters only the 
two formulas (tho technical name of such formulas repeated by tho Hotar is nigada) which 
are mentioned hero (2, 21), and also in the Asv. Sr. Sfltras (5, 2). 

In tho books belonging to tho Yajurveda, we meet the terms uparhiu graha and 
uparhiu pdtra, and likewise antaryama graha, nod antaryama pdtra. Those terms require 
some explanation. The pdtra is a vessel, resembling a large wooden jar with but a very 
slight cavity on the top, in which tho Soma juice is filled. Tho graha is a small cup, 
like a saucer, made of earth, and put over tho cavity of tho Soma vessel, in order to 
cover tho “ precious ” juice. The bottom of it is first put in water, and a gold leaf placed 
beneath it. There nro as many grahas as there are pAtras ; they belong together just as 
cup and saucer, and are regarded as inseparable. Tho word graha is, however, takon 
often in tho sense of tho whole, meaning both graha and pdtra. On tho different names of 
the grahas required at tho three groat libations, seo the Oruhakd nda in the Satap. 
Brfihm. 4, and the commentary on the Taittiriya SamhitA (vol. i. p. 593-693 ed. Cowell). 

I am in possession of several grahas and pAtras. 

•At the end of tho PrAtar-auuvaka, the Hotar must, after having repeated with a 
low voice tho mantra, prdnam yarhha, &c., draw in the breath as strongly as ho can. 
Then he repeats with a low voice, apdnam yachha, &c., and, aftor having finished, he 
exhales the air (through the nose) as strongly as he can. He repeats with a low voice, 
vydudya, &e., and when touching tho stone by which the Soma for the UpSmsu graha is 
squeezed, lie is allowed to Bpoak aloud. (Ora! information). 
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[119] been poured into the fire, then he would carry oil the vital airs of 
the sacrificer by means of the speech, which is a weapon. For (if he do 
so) some one should say to the Ilotar (afterwards), that he has made the 
vital airs of the sacrificer go off, (and lie, the Ilotar) would lose his life. 19 
It happens always thus. Thence the Ilotar should not make his voice 
heard, before the libations from the Upaiinfu and Antaryama gralias are 
poured into the fire. lie should, when the libation from the Upamlu 
graha is given, mutter the words : “ Keep in the air inhaled ! Svaha ! (I emit) 
thee, 0 speech of good call for pleasing the sun (which is thy presiding 
deity).” He should then draw in the air, and say (with a low voice): “0 
breath, who goest in (my body), keep in (my body) the breath !” He should, 
when the libation from the Antaryama graha is given, mutter the words: 
“Keep in the air exhaled ! SvAhix ! (I emit) thee, 0 speech of good call 
for pleasing the sun.” (After having spoken these words) he should hale 
out the air, and say, “ 0 air, haled out, keep this very air (which is to be 
haled out, in my body).” By the words “ (I emit) thee (0 speech!) for 
the air, circulating (in my body),” he then touches' 1 the stone used to 
squeeze the Soma juice for the Uparadu graha, and makes his voice heard. 
This stone to squeeze the Soma juice for the Upumsfu graha is the soul. 
The Ilotar, after having put (thus) the vital airs in his own self, emits his 
voice, and attains his full age (100 years). Likewise, does he who has such 
a knowledge. 

22 . 

[120] (The IJotar has no share in the Bahis-pavam&na Meal. The Soma 
Libation for Mitrd-Varuna to be mixed with Milk). 

(After the libations hom the Upfubdu and Antaryama have been 
poured into the fire, the Soma squeezed, and poured into the different 
vessels— grahas— such as Aiiidavnyava, Ac., which are then kept in readi¬ 
ness for making the libations, five of the priests : Adhvaryu, Prastotar, 
Pratihartar, Udgatar, and Brahma, one holding the hand of the other 
—samanvdrabdha — walk in the direction of the Chatviln, and ultimately 
take their seats for performing the ceremony of the Stotra, i.e , chanting 
a sacred verse—a Simon. Now the question is, whether the Hotar is 
allowed to walk or not at the same time that the other priests just 
mentioned do so.) 

At that (occasion, when the priests walk) they (the theologians) ask, 
whether he (the Hotar) ought to walk or not. (together with the others). 

10 That is to say, some ono might charge him aftorwards with having murdored the 
gacrillcer. 

11 Not struck agaiust another, as is done when tho Soma juice is being squeezed, 

11 
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Some say, he ought to walk; for thi3 meal 1 ’ in honour of the Bahig- 
pavamdna-stotra '* (which is about to [121] be performed by the 
Sanaa singers) is enjoyed equally by both gods and men ; hence (both 
gods and men) participate in it. But those who say so are not to 
be attended to. Should he walk (along with the Sanaa singers), then 
he would make the Rik (which is repeated by the Hotar) follow 
the Sanaan. (If any one should see him do so) he at that occasion 
should tell him : “ The Hotar here has been behind the Sanaa singers, 
and ceded his fame to the Udgatar; he has fallen from his place 
and will (in future) also fall from it.” So it always happens to the 
Hotar uvho walks after the Sanaa singers). 1 * Therefore he ought to 
remain where he is sitting, and repeat the following Anumantraria " 
verse which Soma draught here at the sacrifice, placed on the sacred 
grass, on the altar, belongs to the gods, of this we also enjoy a share.” 
Thus the soul of the Hotar is not excluded from that Soma draught 
(which is drunk by the Sanaa singers after the Bahis-pavamuna Saman is 
over). Then (after having repeated the mantra mentioned) he ought 
to repeat : “ Thou art the mouth (of the sacrifice); might I become the 
[122] mouth (first among my people) also! For the Bahis-pavamana 

11 Thus I translate bhtthia. It rotors to tho eating of Cliaru or boiled rice by the Sftma 
singers before they chant. The Kotars aro excluded from it. 

'* This stotra consists of nine riel ms commencing with: upismii gdyatd uarah, which all 
aro found together in the Sdmavedarchikam ii. 1-9. All nino richat are solemnly chanted 
by tho threo Sftma singers, Prastotir, Udgitar, and Pralihartar. Each of these verses is 
for the purpose of chanting, divided into four parts: Prostava, i.e., prelude, tho first being 
preceded by hum, to bo sung by the Prastotar; Udgitha, the principal part of the SSman, 
precodod by oin, to bo chanted by the Udgfit.ar; the Pratihdra, i.e., response introduced by 
hum, to be chantod by tho I’ratihartar, and the Nidhana, i.e., finale, to be sung by all three. 
To give tho student an idea of this division, I here subjoin the second of these richas in the 
Sima form, distinguishing its four parts : — 

Pra.itdid: vim s wjst vyt n 
Vilijitha : 

Pratihdra: g II 

hidhaim : 

Tho iVidhanas, i.e., finals, are for tho nine PavamJna-stotra verses, tho following ones: 
*n?!i HR SRS, ana SIT U or the four last verses). 

M Tho Rik is regarded as a solid foundation on which tho SSinan is put. See the 
passage in the Chdndogiju-Upanifiid (l, 6, 1). here quoted by Sayana : “ The Rik is the 
earth, the Sdrnan Agni ; just as (the firo is put) on tho earth, the Raman is placed 
over tho Rik (as its foundation) ; thenco tho Samau is sung placed over the Rik.” This 
means, before the singers can sing tho SSnian, the Rik which serves for this purpose, 
is first to be repeated in tho form in which it is in Rigvoda. This is generally done. 
ISoO, besides, Ait. Rr. 8, ?3. 

“ This is tin: repetition, with a low voice, of a verse or formula, by the Hotar, after 
a ceremony is over. 





draught is the very mouth of the sacrifice (sacrificial personage 1 .” Me 
who has such a knowledge, becomes the month of his own people, the 
chief among his own people. 

An Asura woman, Dirghajihxi (long-tongued), licked the morning 
libation of the gods. It (consequently) became inebriating everywhere. 
The gods wished to remedy this, and said to Mitra and Varuna : 
“Ye two ought to take off this (the inebriating quality from the Soma).” 
They said: “Yes, but let us choose a boon from you.” The god said : 
Choose! They chose at the morning libation curd of milk whey (payasya) 
in milk. This is their everlasting share; that is, the boon chosen by 
them. What had been made by her (the Asura woman) inebriating, that 
was made good (again) by the curd ; for both Mitra and Varuna removed, 
through this curd, the inebriating quality, as it were (from the Soma 
juice). 18 

23. 

(Purodasa Offerings for the. Libations.) 

The libations (savandni) of the gods did not hold (they were about 
falling down). The gods saw the rice cakes (Purodasas). They portioned 
them out for each libation, that they should hold together the libations. 
Theuce their libations wore held together. When, therefore (at the 
libations) rice cakes are portioned [123J out for bolding together the 
libations, the libations offered by the saerificers are then (really) held 
together. The gods made these rice cakes before (the Soma offering). 
Thence it is called purodasa (from puro, before). 

About this they say : for each libation one ought to portion out rice 
cakes, one of eight potsherds (a ball put on eight kapAlas) at the morning, 
one of eleven potsherds at midday, and one of twelve at the evening, liba¬ 
tion. For the form of the libations is defined 17 by the metres. But this 

" The translation of this sentence oilers some difliculty. I follow here Sayapa, 
who refers the one usydi to Dinjhajihvi, tho other to payatyd. Vie have here an allu¬ 
sion to mixing the Soma with sour milk (dudhyusih. 1 , in order to make it less inebriatiug. 
The curds put in it, are Mitra s and Yaruna’s everlasting share. By the story which is 
here told, tho author tries to account for the fact, that the libation for Mitra-Varuna 
is mixed with curds of milk whey. At present, the Soma is not generally mixed with 
sour milk. A large quantity of water is taken, in order to weaken its strength, 

" That is to say, at the morning libation Gdyatri, each pada of which consists of 
eight syllables, is the leading metre, whilst at the midday libation Trixtubh (with four 
padas, each of eleven syllables', and at the evening libation Jugati (with four padas, 
each of twelve syllables), are the leading metros. Therefore, some sacrificial priests were 
of opinion that, iu accordance with the number of syllables of the leading metre of each 
libation, tho number of kapalas (potsherds) should be eight at the morning, elovon at tho 
midday, aud twelve at tho evening, libtaion. 
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(opinion) is not to be attended to For all the rice cakes, which are por¬ 
tioned out for each libation, are Indra’s. Thence they ought to be put 
(at all three libations) on eleven potsherds only. ’ ’ 

About this they say: one ought to eat of such a portion of a rice 
cake which is not besmeared with melted butter, in order to protect the 
Soma draught. For Indra slew with melted butter as his thunderbolt 
Vritra. But this (opinion) is not to bo attended to. For the offering 
(besmeared with butter) is a liquid sprinkled (into the fire), aud the Soma 
draught is such a liquid sprinkled (into the fire). (Both—Ghee and Soma— 
being thus of the same nature) the saerificer [ 124 ] should eat of any part 
of the offering (whether besmeared with ghee or not). 

These offerings, viz., melted butter, fried grains of barley ( dhand) |i), 
haramhha, 10 parivdpa, Jl puroddsa, and payasyd, 3,1 come by themselves to 
the sacrifices from every direction. To him who has such a knowledge 
come these (offerings) by themselves. 

24 . 

{Haviq-pahkti. Ak$ara-pahkfi. Navdsamsa-pankti. 

Savana-patikti.) 

He who knows the offering consisting of five parts prospers by means 
of this offering. The offering consisting of five parts (havis-pafihti) 
comprises (the following five things) : fried grains of barley, karumhha, 
parirdpa, puroddsa, and payasya. 

He who knows the Aksara-pabkti sacrifice (offering of five sylla¬ 
bles), prospers by meaus of this very sacrifice. The Aksara-pahkti com¬ 
prises (the following five syllables): su, mat, pad, vag, de. 1 ' He, who has 
such a knowledge, prospers by the sacrifice consisting of five syllables. 

He who knows the Narasamsa-pankti ** sacrifice [125], prospers by 


*' The reason is that Iudra's metre, Tristubh, consists of eleven syllables. 

11 The Soma is not to be brought into contact with anything that is supposed to havo 
been an instrument of murder, as in this case the melted butter was. 

,3 This is a kind of pap, prepared of curds and barley juice (safcfu) by kneading both 
together. Instead of curds, slightly melted butter (sarjn's) might be taken. See K4ty&- 
yana brfluta Sfltra. 9, 1, 17. 

This is another kind of pap, prepared of fried grains and barley juice. 

“ See 2, 22. p. 122. 

** These five syllables are to be muttered by the Ilotar whon making ;'apo (the utter¬ 
ing of mantras with a low inaudible voice), after the harix-paiikti is over. They, no 
doubt, correspond to the five parts of the huvi}-puhkti offering. 

" This means : the assemblage of five A’anisumsas. JVardsuthsa is, as is well- 
known, a name of Agni, and of some other gods, identical with the Kiiiryo-sunha of the 
Zend-Avesta (see Hang’s “ Essays on the Sacred Language, Writings, aud Koligion of 
the Parsees,” p. 232). According to the explanation given by S&yana, who follows 


means of it. For two NarA'faihsa offoriugg belong to the morning, 
two to the midday, and one to the evening, libation. This is the 
Naradamsa-pafikti sacrifice. He who has such a knowledge prospers by 
it. 

He who knows the Savana-pnfikti sacrifice, prospers by it. This 
S'lvana-pahkti sacrifice consists of the animal which is sacrificed the 
day previous to the Soma foast ( pasur upavasathe), the three libations 
(savan&ni), and the animal to be sacrificed after the Soma feast is over 
( pasur an&handhyah V This is the Savana-pahlcti sacrifice. He who 
has such a knowledge prospers by means of the Savana-panhli sacrifice. 

The Yfijyfi-mantra for the havis-pafikti is : *' “May Indra, with his 
“ two yellow horses, eat the fried grains (first part of the havippanldi', 
“ with PA$an, the karambha ; may the pariodpa (be enjoyed) by 
“ Sarasvati and Bhdrati, and the cake {apd pa-pur odd so) by Indra!” 
The two yellow horses ( hari ) of Indra are the Iiik and Saman. Pitman 
(the guardian of flocks, the divine herdsman) is cattle, and liarambhd is 
food.’* As to the words : sarascati-vdn and lliurativan, Sarasvati is speech, 
[ 126 ] and Bhdro.ta (bearer) means vital air. Purivdpa is food, and 
c.pdpa is sharpness of senses. 

(By repeating this Ysijya-mantra) the Ilotar makes the sacrifice!- 
join those deities, assume the same form, and occupy the same place 
with them. He (the Ilotar) who has such a knowledge becomes (also) 
joined to the best beings and obtains the highest bliss. 

The Yajyn-mantra for the Svistakj-it of the Puroddsa offering at 
each libation is “ Agni, eat the offering.” 37 

one of tho masters (Acharyas), the word Xanisuihsa, \.r„ belonging to Kardsariisu, means 
the Soma cups (chama.ta), after one has drunk out of thorn, sprinkled water over them, 
and put them down. For, in this condition, they bolong to Narasufusa. At the morning 
and midday libations, tho Soma cups (chumnsn) are filled twice oaoh time, and at tho 
evening libation only once. Thus the Soma cups become during the day of libations five 
times Nardsurhsas. This is tho Sardiaiiira-puitkti sacrifice. 

"It is not in the Samhita. As it stands hero, it appears to li a ve been taken from 
another Scikhd. For, whilst wo found above, five parts of tho havia-pantcti mentioned, 
hero in this mantra we have only four, tho puyusyd being omitted. 

” According to Sfiyana, the moaning of the latter sentence is : Pusan is called by 
this name from Ills feeding (pus) the cattle, and karambha is called food from being 
itself tho nourishment. 

*' The Kausitaki Br&htnanam (13, 8) furnishes us with a fuller report on the origin 
of the Svistakrit formula required for tho PurodSsa offerings which accompany the bums 
libations. It is as follows : — 

f fester trara i 

asiTfsre^fiTsr sfiraistnftgiysr 

jf^rfa jftan*nfc*g*«rci sFwwsiifrT: wt 



[ 127 ] By repeating this mantra, Avatsdra fan ancient Riei) 
obtained Agni’s favour and conquered the highest world. The same 
happens to him who has such a knowledge, and who knowing it has 
this havis-pahkti offered (i.e., the sacrificer), or repeats the Yfijya-inantra 
belonging to it (i.e., the Hotar). 


FOURTH CHAPTER. 

(The Dvidevntya Oraha Libations, i.e., the Libations poured from the 
Aindravdyava, M a lira car aria, and Asvina Grahas. Riluydjas. The 
Silent Praise). 

25 . 

(Story of a Race run by the Gods for obtaining the right to drink first 
from a Soma Libation. The Aindravdyava Qraha. Explanation of a 
certain custom with the Bhdratos). 

The gods could n>>t agree as to who of them should first taste the 
Soma juice. They (all) wished for it, (each saying) “ Might I. drink 
first, might I drink first.” They came (at length) to an understanding. 
They said: “Well, let us run a race. 1 He of us who will be victor, 
shall first taste the Soma juice.” So they did. Among all those who 
ran the race, Vdyu first arrived at the goal ; next Indra ; next Mitra 
and Varuva, then the As c ins. Indra thinking he would be beforehand 
with Vayu, (ran as fast as he could [128] and) fell down close to him. He 

i 

tt'ir ifew zflgrtfa wfonfii srt'irwmgsid i tirf% *r 

<155^1 SWfflT 

WTHW mwqqjMi TT9: | 

i.e., The Hotar uses, as Yajy4 of the Svistakrit offering of the Purodfts'a which accom¬ 
panies the libations, the formula : “ Agni, eat tho offering ” 

(On the origin of this formula, tho following is roportod:) Avatsira, tho 6on of 
Prasravana, was (once) tho Hotar of the gods. In that abode of light, Death (one of 
the gods) attached himself to him ; for Agni is Death. Ho pleased Agni with an offering, 
repeating : “ Agni, cat of the offering," and was released. 

(There is another story reported on tho origin of this formula, which runs as 
follows :—) 

The gods went by means of their innate light and splendour to the celestial world. 
In that abode of light. Death attached himself to them Agni is Death. Tiiov pleased 
Agni with an offoring, repeating " Agni, eat the offering," and were released. 

Tiiis formula (havir ugne villi) consists of six syllables ; the soul consists of six 
parts,—is six-fold. Thus tho sacrificer redeems (by means of this formula) through a 
soul (represented by this formula) his own bouI, and clears off his debts. This is the 
mantra of Avatsara, the son of Prasravana. 

1 Tho expression in the original is : tijim uydmu. See 4, 7. 
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then said, “ We both have (arrived at the goal) together ; let both of 
us be winners of the race.” Vayu answered, “ No ! I (alone) am 
•winner of the race.” India said, “ Let the third part (of the prize) 
be mine; let both of us be winners of the race!” Vayu said, “No! 
1 alone am winner of the race.” Tudra said, “ Let the fourth part (of 
the prize) be mine; let us both be winners of the race!” To this 
Vayu agreed, and invested him with the right to the fourth part (of the 
first Soma cup presented). Thence Indra is entitled only to the fourth 
part; but Vayu to three parts. Thus Indra and Vayu won the race 
together ; next followed Mitra and Varuna together, and then the Advins. 

According to the order in which they arrived at the goal, they 
obtained their shares in the Soma juice. The first portion belongs to 
Indra and Vayu, then follows that of Mitra and Varuna, and (lastly) that 
of the Advins. 

The Aindravclyava Soma jar (grnha) is that one in which Indra 
enjoys the fourth part. Just this (fourth part as belonging to Indra) 
was seen (by means of revelation) by a Risi. He then repeated the 
mantra appropriate to it, niyutvdii Indra1} sdrathir, i.e., Vtiyu 1 (and) 
Indra his carriage-driver ! Thence, when now-a-days the Bharatas* spoil 
their enemies (conquered in the battle-field), those charioteers who 
[129] seize the booty, say, in imitation of that example Bet by Indra, 
who won his race only by becoming the charioteer (of Vayu), “ the fourth 
part (of the booty is ours) alone.” 4 

26. 

{On the Meaning of the Libations from the A indraothjo.va, Maitrdvaru^a, 
and Asvina Grahas, The two A numb yds for the AindravSyava Grc.ha.) 

The Soma jars (grnha) which belong to two deities 5 are the vital 
airs. The Aindravayara jar is speech and breath, the Mnitvtirarana 
jar is eye and mind ; the Asrina jar is ear and soul. Some (sacrificial 
priests! use two verses in the Anustubli metre as Puronuvahyas, and two 
in the GAyatri metre as YAjyas when offering (the Soma juice) from the 

' Niyutvdn is a frequent epithet of VSyu. See the hymn 2, 41, meaning, one who has 
teams, oxen, cows, &o. 

* SSv.tna does not take Ihis word here as a proper name, in which souse wo goner- 
ally find it in the ancient Samskrit I.iloiature, lait as ail nppell a five noun, moaning 
“warriors." lie derives the word from blmra cattle, and tan to extend, stretch; to 
which etymology no modern philologist will give his assent. Satvau is hero explained 
by Suynna as “ charioteer but in his commentary on Kigveda 1,(12, 2, ho takes it in 
tlie sense of “enemy " which is, wo think. I lie right one. 

4 The author of tho Hrahinanam explains here the reason of the custom why the 
charioteers are entitled to the fourth part of the. booty made in a hat.tle. 

• These vessels are called : Aimlrardynva, Muitravtiinia, and Asvina 
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Aindravfiyava jar. As the Aindravfiyava jar represents speech and breath, 
thus the proper metres 'Anustubh being speech, and Gayatri breath) will 
be applied. But this (practice) ought not to be observed. For, where the 
Puronuvakya mantra exceeds in (syllables) the Yajya mantra, 6 there is no 
success in the sacrifice ; but where the Yajya exceeds tlie Puronuv&kyft 
(iD syllables) there is success. 

(Likewise success is not obtained) by using the same metres (for 
Anuvakya and Yajya mantras). In order to obtain any desire what¬ 
ever, referring to speech and breath, the Hotar ought to do so (i e., 
[ 130 ] to repeat two verses in the Anustubh metre as Anuvakyas, and 
two in the Gayatri metre as Yajya mantras). In this way (all he desires) 
will be fulfilled. The first Puronuvakya belongs to Vayu (1, 2, 1), the 
second to Indra and Vayu ( 1 , 2 , 4 ). By that Yajya 1 which belongs to 
Vayu, the Hotar makes (produces) breath (in the sacrificer). For Vayu 
(wind) is breath, and by means of that pada(foot) of the Indra-Vay u-YiijyfL 
mantra, which refers to India, he makes speech. For speech is Indra’s. 
He (thus) obtains every desire (granted) which refers to breath and speech, 
without producing any inequality (by having the one set of mantras too 
long, the other too short) in the sacrifice.* 

27 . 

(The Hite of Drinking from the A indravdyac i, Mr.it racarui.ia, and Ascina 
Grahas by the Hotar. The Formulas repeated at those occasions.) 

The Soma offerings belonging to two deities are the vital airs; 3 but 
they are offered in the same jar for both (deities) ; for the reason is, that 
(all) the vital airs are of one and the same nature. They are sacrificed from 
two 4 grains (jars with, small cups), for the vital airs are a pair (such as the 


” This would be the enso if the Anust ubh metre should be used for the PuronuvfikyS, 
nnd the Gayatri as Y&jyti ; for the Anustubh consists of thirty-two, and the Gflyatri 
only of twenty-four syllables. 

1 The two first Torsos of 4, 4fi, are usod as YSjyas. 

* This latter remark rofors to the opinion of those who maintained that the 
Puronuvikyfi. and Yajya mantras ought to be of the same metres. 

* By these, speech, eyes, and ear3 are meant. 

* At tho Soma offerings, there are always two Grahas required; one is held by the 
Adhvaryu, tho other by his assistant PratipasthStar. The contents of both the grahas 
belong to tho sarno pair of deities ; both are therefore dvidevatya, belonging to two 
deitios. The author of the Uraliinana attempts hero toexplain the circumstance that, 
though the Soinr offering contained in one graha belong to two deities (Vayu and 
Indra, Mitra and Varuna, Ac.), there nre always two Grahas used, and their content* 
simultaneously sacrificed. 
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eyes). C131] When (after the Soma offeriug has been given to the two res¬ 
pective deities) the Adhvaryu hands over (the Soma cup to drink of the re¬ 
mainder of the juice) to the Hotar, lie receives it with the same mantra by 
which the Adhvaryu presents it (to him). By the (words) : “ This is a good,* 
“ this is a multitude of goods ; here is good, a multitude of goods ; in me is 
“ the good (when the Soma is drunk), a multitude of goods ; rule of speech 5 ! 
“ protect my speech ! ” the Hotar drinks Soma from the Aindravayava 
“ graha. (Then lie repeats) : ‘ Speech with breath is called hither (by me); 
“ may speech with breath call also me ! The divine Risis, the protectors of 
“ (our) bodies, ’ who are born from austerities ( tapoja ) are called hither (by 
“me)! may the divine Risis, the protectors of our bodies, who are born 
“from austerities, call (also) me!’ J3y the divine Risis, who are the 
“ protectors of (our) bodies, the vital airs are to be understood. Thus he 
“ calls (invites) the Risis. 

(By the words) : “ This is a good which has knowledge ; here is a good 
“ which has knowledge ; in me is a good which has knowledge ; ruler of the 
eye, protect my eye!” the Hotar drinks Soma from the Maitrilvanma graha. 
(Then he repeats): “The eye with the mind is called hither. May the 
“[132] eye with the mind call (also) me ! The divine Risis,” &c. (just as 
above). 

(By the words)This is a good, a good which is lasting ; here is a 
“ good, a good which is lasting ; in me is a good, a good which is lasting; 
“ ruler of the sense of hearing !' protect my sense of hearing !” the Hotar 
drinks Soma from the Atfvina graha, (Then he repeats) : “ The sense of 
“hearing with the soul is called hither : may 1 He sense of hearing with the 
“ soul call (also) me ! The divine Risis,” &c. (just as above). 

When drinking from the Aindravayava graha, the Hotar facing the 
cup turns its mouth towards his face (and drinks); for the inhaled and 
exhaled airs are in his front. In the same manner, he drinks from the 
Mait nivaruna jar ; for the two eyes are in his front. When drinking from 


• This formula resombles very much one of the most sacred prayers of the Parsis, viz., 
imhem vahu valiistem asli which is particularly repeated when the Znta priest (the Hotar of 
the Hralimans) is drinking the TIoma (Soma) juice; roiui is etymologically wish, which is 
very frequently used in formulas repeated by the Hotar before lie tastes the sacrificial 
food ; vahistgm is tbe superlative of volui, conveying the same sense as puntvasn. 

' In this translation I followed the reading wqaa One of my Manuscripts and Sayana 
readswjij which appears to bo only a lapsus calami for a nt<u. 

' The expression in the original is : tamip:ivrhius tuii:ah, the term “body” boing thus 
put twice. 

* fiuyana explains »i«tn bv Rqn 

1 ” 




tlm Asvirui j«r, Ju ! turns its mrmili “ mum] about; for men ami animals 
bear speech sounding from all sides. 

28 . 

\ 

'On the Repetition of the Tiro Yajyi Mantras for Libation from the Driilet- 
yagrahas. 7?o Anuramtkara allowed. On the Aijur for those Yiiji/ii^. 

The Soma jars belonging to two deities are the vital airs. The ITotar 
ought to repent the (two) YAjyii mantras (for the offering poured out of 
such a jar, [ 133 ] without stopping (at, the end of the first mantra), in order 
to keep together the vital airs and to prevent their being cut. off. The 
Soma jars belonging to two deities are the vital airs. (Thence) the Ilotar 
should not, make the Anuvasatkara (/.<?., not pronounce the formula: 
“Agni, eat the Soma! ’ 1 " with the formula Vaiifat! after the Yfijya 
has been repeated). If he do so, then lie stops the (circulation of the) 
vital airs which are not stopped (in any other way). For this formula 
(the anuoa^atkara) is a stop. (If one should observe a Hotar repeat the 
Anuvasatk&ra) one ought to tel! him, that he had stopped the vital airs, 
which are not stopped (otherwise), and that he would (consequently) lose 
his life. This always happens. Thence he ought not to repeat that 
formula (the anuvasatkara) when pouring oblations from the Soma jars 
belonging to two deities. 

They ask, (what is the reason that) the MaitrSvarunn priest gives 
twice hia assent tliar the Yajyfi mantra should be repeated, and calls 
twice (upon the ITotar) to do so, whilst the Hotar declares his readiness 
to repeat the Yajyfi mantra only once, and (concludes with) pronouncing 
twice, Vau?at! Vauiat! (instead of doing it once)? Wlmt is the 
(meaning) of the Ilotar's declaration of his readiness to repeat the Yajyfi 
mantra" (that he repeats it only [ 134 ] once at the beginning, and not 
before the second mantra ? 

• The Aindrav4yava graha lias one, (ho Maitr&varuna two, mouths. The drinking from 
the two latter ones is described as purastdt pratyanrham, tint is, to take the gralm in 
one's hands, so that its mouth faces the mouth of the drinker, and, when drinking, to turn 
the lower part of the vessel aside. 

The Asvina gratia has throe mouths. The drinking from it is described as jvuTh'muii, 
that is, to turn its three months one after the other to one's mouth when drinking, so t hat 
the whole vessel becomes turned round. (Oral in/onnafion.) 

’* The recital of this formula is called miuvafatkdra. 

" The words "assent that the YfljyS mantra,” die.,and ‘‘declaration of liis readiness 
to repeat,” &c„ are only a translation of the term rfyur, stating its full import. After the 
Tlotar has ropeated the two PuronuvAkyA mantras, mentioned on p, ISO, he is addressed by 
llio MaltrAvavuna priest in two formulas, following immediately one another, which are 
called Praisa-mant r.i, i.e, mantras containing an ordor to repeat Iloth commence by 



(The answer is.) Tbe Soma jam belonging to two Julies aio the vital 
airs. The Agur formula is the thunderbolt. If, therefore, the Hotar were 
to put between (the two Ynjya mantras) the Agur formula, he would de¬ 
prive the aacrilicer of his life (as if striking him) with (a weapon like) 
the thunderbolt. (If one should observe a Hotar doing so) one ought to 
tell him, that for having, by means of the Agur weapon, deprived tho 
Rtterificer of his life, he himself would also lose his life. Thus it always 
[ 186 ] happens. (Therefore) the Hotar ought not to repeat the Agur 
formula in the midst of (the two Yajya mantras'. 

And, further, the Maitravaruna priest is the mind of the sacrifice, 
and the Hotar its speech. Speech speaks only when instigated by the 
mind (to do so). If any one utters speech different from what ho thinks, 
such a speech is liked only by the Asuras, but not by tbe Devas. Tbc 
Agur formula of the Hotar is contained in the two Agur formulas {hold 
yak^at) pronounced at this (occasion) by tbe Maitntvaruna priest. 

M £/# 

tli itity'lju.i ) 

The mantras repeated for the "(fori tigs to tbe If it us 1 * (seasons) are 

tho formtihi: B'ltir yufcfiit, i.e., may the Hotar repeat tin* YajyA mantra. Tho Hotar being 
obliged to ropoat both V4jy4 mantrai n no temirr witliou t stopping, ho can declare hin readi¬ 
ness to respond to tho order given by tho Mail a a vn uaa only before ho commences to repent 
the proper Y;ijyA mantras. His readiness lie declares liy the welds ^ ^ This is 

the <igur of the Hotar. That ^ is to be pronounced with ptnti, i.e , with throe muras, is 
remarked by PAtiiui 8, 2, 88 ^ ^ Y Pataiijuli, iu his Mah&bbfi;ya, explains 

as an elliptical expression, implying the wliolo verse—W (Rigveda, 
J, Hit), It). Un tlio Agur formula, sou Asval. : ranta SOtras 1, 6. where it is said that tho 
Ayur formula, ^ ' H reijuirod at tho so-called Prayftjas (at tlio tirst and fifth) 

ami principally !i, o. In tliis latter passage, tlio rule is given to which the author of the 
HriUiiuana refers, that the two Ydjyfis for the AindravSyava gruha require two 1’raisas, 
orders, one Agur, and two Va;atkfiras; whilst tho two other grahas, the Maitrivarnnu 
And tlio Asvina, require each only ono YnjyS, one Prai a, and one Va.Htkdra. See algo 
the Siiiihhiiijauu Hfltras 7,2. 1 lie formula ^ qJirffg is always at the beginning of the 

YijyS, as well as the words nt that of tho PraHa mmtra. The proper order 

to repeat is conveyed at tho end of tho latter by the words i.e., Hotar, repeat tho 

YdjyS mantra, whereupon the Hotar repeats the Yfijyft. Tho repetition of this formula 
appears to go back to a very remote antiquity. Tor we tinil both the formula and its 
technical term in tho Zetid-AvosU. Yujdmuhe is completely identical with tho Zend 
Yuzuuuhde, which at ways precedes tbe names of Ahura-iuazda, the archangels, and other 
divine beings, and the souls of tho deceased, when homage is paid to (hem. The technical 
term for repeating this formula is : ei-ijhare. (the same as 6-gur). See tho Frnvardin 
Yaslit oO, kahr no idhii xuima dgbairydt, i.e., to whoso name of us will bo pay homage by 
repeating Yazumaide, i.e., wo worship. That tho word ciyhuinjdt has this meaning, is well- 
known to the Parsi Rasters 

1J Thero are twelve Grahas for tho Hitus, from which the Soma juico is offered iu 
three sections; first six, thou four, and, lastly, two aro taken. Tho mantras required 
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the vital airs. By performing [136] them, they (the priests) provide 
the sacrifieer with vital airs. By repeating six mantras containing the 
singular pitund to the Ritus, they provide the sacrificer with the air 
inhaled (prana) ; by repeating four mantras containing the plural pitubhih, 
they provide him with the air exhaled ( apdna ) ; by repeating, at last, two 
mantras containing the singular pitund, they provide him with the cir¬ 
culating vital air ( vyana ). For the vital airs are three-fold, viz., air 
inhaled, air exhaled, and the air circulating in the body. (These Ritu 
offerings being made in three sections) in the first (series of mantras when 
six are given), the singular pitund. is used ; in the second, the plural 
pitubhih ; and in the third, the singular again pitund are applied. (This 
is done; to keep together the vital airs, to prevent them from being cut 
off. ___ 

are to bo found among the so called praifU mile tat. See Aa'val. Scant. S. 5, 8. SankhAyana 
7, 8. About tlio particulars of the ltitu Y.ijas, see Taittiriya Sain hit! 1, 4, 14 and 6, 5, 3, 
with sAyana's commentary, ed. Cowell, i„ p. *^3-40. The Yajya mantras and the Pramas 
for the Jtitn offerings are essentially the same. All (12) Pranas are given by the 
Maitravnrnna. The first is addressed to the Hotar, and runs as follows : faf 

w ih*i Rvs jrprfst May Uio Uotar repeat tho Yajya mantra for 

Iudra! May he drink Soma from tho cup of tho Uotar with the ltitu! Tho YAjyA 
contains the same words, with the ouly difference that, instead of yafc.jnt, the appropriate 
formula u * is usod. 

In the second Rituyaja, which is ropoated by tho Potar, the Marutas are invited 
to drink with the ltitu from the offering of the Potar. Tho third belongs to Tvartar 
and (lie wives of the gods. It is ropoated by tho Xo-.t.ar \ ur^t guirnur 

esj-aMti %t«i fivj). 

The fourth, which is repeated by tho Agnidhn. belongs to Agni. Tho fifth bclrngs 
to Indra-IJrahmA, and is repeated by the Biahtminfieliliansi. 'l he sixth is repeated for 
Mitra-Va run a (who are called i by tlio Maitravaruna. Tlieso six mantras 

contain tho formula susst Rsg 

The seventh, eighth, ninth and tenth RituyAjas which are ropoated by tho Hotar, 
Potar, Ne. tar and Achhavaka respectively', belong to deva drani'iodah (a name of Agni). 
These four mantras contain tlio term snaft til® mss. Tlie eleventh and twelfth RituyAjas 
are ropeatod by the Hotar with the form xfjssi § »t Tiio eleventh belongs to tho Asvins 
as tho two Adlivaryns; the twelfth to Agni Gribapati. 

The first Soma libation for the Ritus is poured from tlio HotrapAfra, the second 
from tho Potra-pAtra, the third from that of the .Vo tar, tho fourth from that of the 
Agnid, the fifth from tho Brahmana-pAtr3, tho sixth from that of tho PrasAstar 
(MaitrAvarnna). 

The sovonth, eighth and ninth from the Pfltras of the Hotar, Potar, and Nectar 
respectively. Tho tenth libation is not poured from one of these PStras already mentioned, 
but in addition to tlio Patras of tho Ilotar, Potar,and No.tar, a “ fourth vessel " (turiyam 
pat ram) is mentioned, which is called amort yam, i.r., immortal. Tlio devo draviradah 
(Agni) is called upon to prepare the Soma draught himse lf nnd ropeat himself tho YAJyA. 
Tho eleventh libation is poured from tho Adlivai yava-pAtra, and the twelfth from the 
Garhapatya ( (Saplu-Hautm). 
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[ 137 ] The Rita Yajfis’ 5 are the vital airs. (Thence) the Hotar ought 
not to repeat the Anuva^atltara For the Ritus have no end ; one (always) 
follows the other. Were the Hotar to repeat this formula (the anuva$at- 
Ttara ) when making the offerings to the RituB, he would bring the endless 
seasons (their endless succession) to a stand still. For this formula is a 
tand still. Who (therefore) should repeat it, would bring the Ritus to 
stand still, and difficulty would be created Tor the sacrifice). This 
ways happens. Thence he ought not to repeat that formula, when 
>peating the mantras for the offerings to the Ritus. 

30 . 

(The Hotar Eats the PuroJdmt ami Drinks from the Grahas.) 

The Soma jars belonging to two deities, are the vital airs, and cattle 
s food (Ra). (Thence) after having drunk from the Soma jars belong¬ 
ing to two deities, he calls Ihl (food). 14 lid is cattle. He thus calls cattle, 
and 'consequently) provides the sacrificer with cattle. 

They ask, Should the Hotar first eat the food (remainder of the 
Riirnduda offering previous to the Soma offering) which he has in his 
hand, or should he drink 1 ' first from his Soma cup (chamasa) ? (The 
[138] answer is) lie should first oat the food which he has in his hand, 
then he may drink Soma from his cup. In consequence of the circums¬ 
tance that he first drinks from the Soma jars igrahas) belonging to two 
lcities, the Soma draught is first (before he takes any other food) enjoyed 
>y him. Therefore (after having tasted already the Soma juice by 
rinking from the Grahas belonging to two deities) he ought to eat the 
>od (Purodnsfa) which he has in his hand, and then drink from his own 
up [chamasa). In this way, he takes (for himself) nourishment of both 
\inds (food and drink). 

I3y taking both Soma draughts (from the graha and the chamasa ) he 
obtains (for himself) nourishment (of all kinds). 

(The Hotar pours some drops of Soma from the Graha into his 
Chamasa ; the meaning of this proceeding is given in the following :) 

13 The same speculations on Uio nature of the Uituyaj is, ;7r . that they arc the vital 
airs, wo find in the Kau-itaki Bralim. IS, 9, and in tho Qopalha firfihm. 8, 7. 

" Tho term used for “drinking " is bhakyujuti, which is also tho common word for 
eating. That bhak* must have lioen i*sed already in very ancient times for “ drinking ” 
the Soma juice, is shown in a passage in tho Hon,a Vaslit of tho Zend-Avesta (sec Yasna 
10, 18.) ijnse le biulha luiomn zaire (java iristahe hnksait i, i.e., who enjoys f hee, O Homa, 
(Roma) when being dead (by bruising and squeezing' in the yellow milk. (The Homa 
juice of tho I’arsis is of yellow colour, and actually mixed with a little fresh milk). 

11 '1 he formula for calling tin is to ho found in tho Asvalilyana ‘ rauta Butra 1, 7: 
iUiliili.ili, Are. 
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The Soma jars belonging to two deities are the vital airs ; the 
Chamasa of the Hotar is the soul. By pouring dropB from the Soma jars 
belonging to two deities in the Chamasa of the Hotar, the Hotar puts (in 
his own body) the vital airs for obtaining his full age. He who hue such 
a knowledge attains to his full age (100 years). 

31 . % 

(The Ori'jin of the Tdmnini Sa?hsa,‘ a i.e., Sileiit Trr.ise, Explained.) 

The Asuras performed at the sacrilice all that the Devas perfonnei 
The Asuras became thus of equal [139] power (with the Devas), and di 
nut yield to them in any respect). Thereupon the Devas saw (by the: 
mental eyes) the tfisnim sariisa, i.c., silent praise. 11 The Asuras (not 
knowing it) did not perform this (ceremony) of the Devas. This ‘‘silent 
praise” is the silent (latent) essence (of the mantras). Whatever weapon 
{cajra) the Devas raised against the Asuras, the latter got (always) awain 
of them. 18 The Devas then saw (by their mental eyes) the “silent praise” 
as their weapon ; they raised it, but the Asuras did not get aware of it. 
The Devas aimed with it a blow at the Asuras and defeated the latter, 
who did not perceive (the weapon which was aimed at them). Thereupon 
the Devas became masters of the Asuras. He who has such a knowledge 
becomes master of his enemy, adversary, and hater. 

The Devas thinking themselves to be victors spread the sacrifice 
ii.e., made preparations for performing it). The Asuras came near it, 
intending to disturb it. When the Devas saw the most daring (of tin 
Asuras) draw near from all quarters, they said : let us finish this sacrifici 
lest the Asuras slay us. So they did. They finished it by repeatiu 
the “silent praise.” (The words which constitute the “silent praise 
now follow.) By the words, bhiir aynir jyotir jyotir aynily, they finisher 
the Ajya and Pia-uga Sastras (the two principal liturgies at the morning 
libation). By the words, indro jyotir bhuvo jyotir indra) [», they finished 
the Niskevalya and Marutvativa Sustras [ 140 ] (the two principal 
liturgies at the midday libation'. By the words, silryu jyotir jyotih swh 

" See aliont llin particular part of the Soma service, Asval. tr. b. 0. 0, which pass¬ 
age is quoted by Knyana in his commentary on I ho Ait.ueya lirahinanam. The three for¬ 
mulas which constiuilo the Silent (’raise (as mentioned here) form also, with the exception 
of tho vyiltriti * (the three (treat wor*ls bhiir, bhuvnh. »vah) a chant called tho Jyotir art T u , 
which is sung by the Udgitar when holding the cloth through which the Soma juice is 
strained (it is called tiu tin pnv it >\i) in his hand. Tho metro of tho three formulas (if all 
aro taken together) is (layatri. The Itisi to whom it was revealed is said to he l’ushala 
(Sima pravoga) 

11 Maul ras, sacred formulas and words, are always regarded as personages. 

'• The term in the original is: pr.il ya'iiitlliyantii. S4. ana explains it hv nntvn fa 
they retaliate, lake revenge. 
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they finished the Vai-hadeva ami Agnimuruta ^.islrns (the two 
liturgies of the evening libation). 

Tims they finished the sacrifice by the “silent prai'se. ” Having thus 
(inished the sacrifice by means “of the silent praise” they obtained the 
last mantra required for the safety of the sacrifice. 1 u The sacrifice is 
finished when the flotar repeats the “silent praise.” 

Should any one abuse the flotar or curse him after having repeated 
the “silent praise,” he should tell him (the man who abuses or curses him) 
that he (the abuser) would be hurt by doing so. 

(fn order to make abuses or curses retort upon their author, the 
flotar repeats the following mantra :) “ At morning we (the Hotars) 

finish to-day this sacrifice after having repeated the “silent praise.” Just 
as one receives a guest (who comes to our houses) with ceremony, in the 
same way we receive (the sacrifice as our guest with duo honours) by 
repeating this (silent praise).” He who having such a knowledge should 
abuse or curse the flotar after he has repeated the “ silent praise,” suffers 
injury. Thence he who has such a knowledge should not abuse or curse, 
after the “silent praise” 1ms been repeated. 

32 . 

(On the Meaning of the Silent Praise.) 

The “silent praise” are the eyes of the (three) libations. BhAr agnir, 
tic , are the two eyes of the morning libation. Imlro jyotir, tic.., are the two 
eyes [141] of the midday libation. SAnyo jyotir, tic., are the two eyes of 
the evening libation. He who has such a knowledge, prospers by means 
of the three libations which are provided with eyes, and goes by means 
of such libations to the celestial world. 

This “ silent praise ” is the eye of the sacrifice (the sacrificial man). 
There being only one of tlie “great words” (MiAr, bhuvah, svar), (in the 
“silent praise” of every libation), it must be repeated twice, for, though the 
eye is (according to its substance) only one, it is double (in its appear¬ 
ance). 

The “silent praise ” is the root of the sacrifice. Should a Ifotar wish 
to deprive any sacrificer of hin standing place, then lie must not at bis 
sacrifice repeat the “silent praise;” the sacrificer then perishes along 
with bis sacrifice (the sacrificial personage) which thus has become 
rootless. 

i* Tlio sacrifice is believed to bo a chain; nono of its links is to be broken. It 
finished, it is rolled up. Tlio last mantra represents tlio last link. Without the last link, 
a chain canuot he wound up. 
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About this they say : the Hotar ought to recite (it at any rate); for it 
is for the priest’s own benefit when the Hotar repeats the “silent praise.’’ 
In the priest rests the whole sacrifice, and the sacrificer in the sacrifice. 
Thence the “ silent praise,” ought to be repeated. 


FIFTH CHAPTER. 

The Different Parts of the. Ajya Sdstra : Ahdca, Nivid, Silkta.) 


33 . 

The call, soihsavom 1 (called dhdva) is the Brahma ; [142] the address 
( Nivid) 9 is the Ksatram (royal power), and the hymn ( s&kta ) are the subjects 
(vis). By repeating 'first) the call soihsdvom (representing the Brahma), 
and then setting forth the titles (representing the royal power), the ITotar 
joins subsequently the Ksatram to the Brahma. By repeating the Nivid 
before he recites the hymn, he joins subsequently the subjects to the 
Ksatram, the Ksatram being the Nivid, and the hymn the subjects. 

Should the Hotar wish to deprive the sacrificer of his Ksatram, he 

1 This formula, which is vory frequently used, is only a corruption ami con¬ 
traction of jjijra i.e., lot us both ropoat the blistra. To this call by tho Hotar 
the Adhvaryu responds with tho words : iifg i.e., we repeat, God! ((leva meaning 

here only priest). This call of the Hotar is called Ahiiva, and the response of the 
Adhvaryu Vratigdra. See As'val, Sr. S. 6. 9, where tho following rules regard¬ 
ing the repetition of the Altiou, by which the Adhvaryu is informed that the Hotar 
is about to repeat his recitation, are given : sjtjw: nmiw 3 ) srearfipi garmirt; 

Uvi this Abava (the call iol'nxdvom wilh a loud voice by tho Hotar) takes plaro at 

tho commencement of the Sastras at tho morning libation, and at the beginning of the 
several parts of the .Sastras (as in tho-.o of tho Pra-uga SSstra), and everywhere (at all 
fc&stras) within the f astra of which it forms an integral part. Tho first syllable S(i is 
always pluta, i.e., spoken with three moras, and also tho om (pranav) at the end. In the 
Prayogas it is thus written : 5)tj qdJH’P At tho midday libation, the dhdva is preceded by 
tho word Adhvaryu (Asv. .Sr. S. 5, 14), which is wanting at the morning libation. At the 
evening libation, there is another modification of tho dhdva, viz., sjvgSf ibifaitPl. the syllable 
so boing repeated twice. This dhdva is regarded as a matter of great importance, and 
required at tho beginning of all >-5stras, be they recited by tho Hotar, or the Maitrivaruna 
or Brfihmaiiachhansi or the Achhavika. (Sec S, 12.) 

3 The Nivid is an address either to a single deity or to a class of deities, inviting them 
to enjoy the Soma libation which had been propared for them. It generally contains the 
enumeration of the titles and the qualities of tho respective deities. Its proper place 
is only in the midday and evening libations. All tho Nivids for these libations are given 
in full in the Sfinkhayana Sr. 8. 8, 16-23. Tho twelve formulas addressed to Agni which 
are enumerated in 2, 34, are properly, speaking, no Nivid, but only a Puroruk, i.e. a mere 
preliminary address. They are actually called so in 2, 40. We find the word also in the 
Zend Avestain the verbal form : nivaedgyemi i.e., I address my prayer to such and such 
beings (which are then mentioned). 
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has only to put in the midst of [143] the Nivid the hymn. By doing 
so, lie deprives him of liis Ksatram. 

Should the Hotar wish to deprive the saerificer of his subjects (liis 
income, &c.) he has only to put in the midst of the hymn the Nivid. 
By doing so, he deprives the saerificer of his subjects. 

But shoul d he wish to perform the sacrifice in such a way as to 
keep the saerificer in the proper possession of all he had ( Brahma, 
Ksalra, or Hub 1 , then he must first repeat the dhdva ( soihsttvom,) then 
the nivid, and (lastly) the snkta (hymn). This is the proper performance 
for all (the three castes). 

Prajfipati was in the beginning only one (not distinguished from 
the world). He felt a desire of creating (beings) and (thus) multiplying 
himself. (Therefore) he underwent austerities, and remained silent. 
After a year had elapsed, he uttered twelve times (words) which con¬ 
stitute the Nivid of twelve sentences. After this Nivid had been pro¬ 
nounced, all creatures were produced. 

(That the world had been created by means of the Nivid) this saw 
(also) a Ri§i (Kutsa by name) when repeating the following verse in 
which there is an allusion to it: s a p&rvaya nivida (1, 90,2) i.e., ‘‘lie 
“ (Agni) created through the first Nivid, through the praise of life in 
“ songs, all the creatures of the Manus (regents of large periods of time); 
“ through his lustre shining everywhere the made) the heavens and 
‘‘water; tho gods (priests) kept Agni (back on earth), the giver of 
“ treasures.” 

This is the reason that the Hotar gets olfspriug, when he puts the 
Nivid before the hymn (sukfa). He who has such a knowledge, is blessed 
with children and cattle. 

34. 

[144] {The. Several Words of the Nivid are Explained). 

The Ilotar repeats : Aynir deveddhah* i.e., Agni lighted by the 
gods. The Agni lighted by the gods is that Agni (in heaven); for the 
gods kindled him. By these words, he (the Hotar) has command over 
that Agni in that world (the fire in heavenh 

The Hotar repeats : Aynir manviddhah, i.e,, Agni lighted by 
men. The Agni lighted by men is this one (on earth) ; for men lighted 
him. Thus he lias command ov^r Agni who is in this world (on earth). 

* That ia to say, if he does not wish to deprive one of the royal caste of his nobility, 
or a Vaisya of his caste. 

'The address to Agni at the Dnrsapftriiainasa-isti, after the names of the chief 
patriarchs (prarai a) of the sacrificer's family have been pronounced, is just like this one 
mentioned here, which is required at tho Ajya Nflstra. As'val. Sr. B. 1, ,1. 
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The Hotar repeats: Arjnih summit, i.e., Agni who lights well. 
This is Viiyu. For Vi'iyu lights himself througli himself and all that 
exists. Thus he has command over Viiyu in the airy region. 

Ho repeats: hot! 1 devaarritnh, i.e., the Ilotar chosen by the gods. 
The Ilotar chosen by the gods is that Agni (in heaven). For he is every¬ 
where chosen by the gods. Tims he has command over him in that 
world (heaven). 

He repeats : hold viamivritah, i.e., the Hotar chosen by men. The 
Ilotar chosen by men is this Agni (on earth). For this Agni is every¬ 
where chosen by men. Thus the Hotar has command over Agni in this 
world. 

lie repeats: prciiiir yajiidndm, i.e., the carrier of sacrifices. 
Viiyu is the carrier of sacrifices. For, when he blows ( pra\riti), then the 
sacrifice exists, and consequently the Agnihotram. Thus he has command 
over Viiyu in the airy region. 

He repeats: ratliir adhvardndni, i.e., proprietor of the carriage 
[ 145 ] laden with offerings. The proprietor of the carriage 
laden with offerings is that one (Agni in heaven, Aditya). For he moves 
to his place (to which he wishes to go), just as one who has a carriage. 
Thus the Hotar has command over him (Agni) in this world. 

He repeats : atilvto hota, i.e., the Hotar who is not to be overcome. 
This Agni (the Agni on earth) is the Hotar who is not to be overcome. 
None can come across his way. Thus the Hotar has command over 
Agni in this world (on earth). 

He repeats : tdrnir havijdvat, i.e., the runner who carries the offerings. 
VAyu is the runner who carries the offerings. For Vuyu runs in an 
instant through the whole universe ; he carries the offerings to the gods. 
Thus ho has command over Vi'iyu in the airy region. 

He repeats: a devo devan vak$at, i.e., may the god bring hither 
the gods. That god (Agni in heaven) is it who brings hither the gods. 
Thus he has command over that (Agni) in that world. 

He repeats: yak§ad agnir devo devdn, i.e., may Agni, the god, repeat 
the sacrificial mantras addressed to the gods. This Agni is it who 
repeats the sacrificial mantras addressed to the gods. Thus he has 
command over Agni in this world. 

He repeats : so adkvard harati, jataveddl}, i.e. may Jutavedas (Agni) 
prepare the sacred food. Vuyu is Jiitavediis. Vi'iyu makes the whole 
universe. Thus he has command over Vi'iyu in the airy region. 
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35. 

(On the R,’citation of the Sithta of the Ajya Saslra. The Peculiar 
Recitation of the First Verse Represents Copulation.) 

(When the llotar repeats) the (seven) Anustubh verses: pra vo 
devaya agnaye (3, 13), he separates [146] the first pada (from the second 
one). For a female divaricates her thighs (at the time of coitus.) He joins 
the two last padas (when repeating the hymn). For a male contracts his 
thighs (at the time of coitus). This (represents) copulation. Thus he 
performs the act of copulation (in a mystical way) at the v.ery beginning 
of the recitation (of the Ajya f^astra), in order to produce (offspring and 
cattle for the sacrificer). He who has such a knowledge, is blessed with 
the production of offspring and cattle. 

By separating, the two first padas when repeating (this hymn), he 
thus makes the hindpart of the weapon (represented by the Ajya fsastra) 
very thick, and by joining the two latter padas (of the hymn), he makes 
its forepart thin. (The same is the case with) an iron club or with an 
axe (that is to say, the forepart, the shaft is thin, and the (iron) part of 
them thick). Thus he strikes a blow with the weapon at his enemy and 
adversary. Whatever (enemy) of his is to be put down, this weapon will 
accomplish it. 

36. 

(Why the llotf i Priests Repair to the Dhisyyas or Fire Places, stretching a 
Straight Line from the Agnidhra Hearth. On the Name of the Ajya 
Sastra. The Sastra of the Achhdmka belongs to Indra Agni). 

The Devas and the Asuras were lighting in these worlds. The 
Devas had made the Sadas (sitting place) of the priests (on the right side 
of the Uttar;i Vedi) their residence. But the Asuras turned them out of 
it. They then repaired to the Agnidhra 5 hearth (on the left of the 
Uttar a Vedi). Thence they were [147] not conquered by the Asuras. 
Therefore, the priests take their seats near the Agnidhra, and not in 
the Sadas. For, when sitting near the Agnidhra, they are held (from dhri 
to hold). Thence that hearth ia called Agnidhra. 

The Asuras extinguished the fires of the sitting place of the 
Devas. But the Devas took the fires (which they required) for their 
sitting places 8 from the Agnidhra. By means of them they defeated 

1 Tho legend is here related, in order to account for the fact, that the priests when 
porformiug tho Sastrag, havo their usual sitting plaeo near tho Mdrjdliija Arc and take 
their seats (dhifvja) near tho Agnidhra fire. 

' Tho places to which tho Brahmanam alludes arc the so-called Dhigiiyas, oxtendiug 
in a straight lino from tho Marjali to tho Agnidhra Arc. They aro eight in number, all 




100 


the Aburas and Rak§as, and drove them out. Thence the sacrificers, 
by taking out the different fires (required) from the Agnidhra, defeat the 
Asuras and Raksasas and turn them out. 

They conquered (ajayauta) by means of the (four) Ajya £>astras 
at the morning libation and entered (the place) which they had conquered. 
Thence the name Ajya (from ji to conquer, and a-ya to come near, 
enter). 

Among the bodies of the minor Hotri priests (Maitravaruna, 
Brnkmanachhausi, and Achhavaka), that of the Achhavaka was missing 
when they conquered and entered (the place) ; for in his body Agni 
and Indra had taken up their abode. Agni and Indra are of all the 
gods the strongest, mightiest, defeating, best (the enemies), the most 
excellent, saving best (their friends). Thence the l^astra of the Achha- 
vaka 7 at the morning libation belongs to [148] Indra and Agni (whilst in 
those of the other lfotri priests, Agni alone is praised). For Indra and 
Agni took their abode in his (the Achhnvaka’s) body. Thence the other 
Iiotfi priests walk first to their sitting places, and last comes the 
Achhavaka. For he who is behind, is missing ; he will join (the others) 
at a later time. 

Thence the sacriJicer should have a very strong Bahvjficha * 
Brahmana to repeat the Achhavaka ^astra, for only then (if he be strong) 
his (the priest’s) body will not be missing. 

37. 

(On the Meaning of the A jya and Pra-uga Sastras. How they correspond 

icith their respective Stotras. On the Ydjyd of the Hotar.) 

The sacrifice is the carriage of the gods. The Ajya and Pra-uga 
baetras are the two reins between (the carriage and the horses). By 
repeating the Ajya Sastra after the Puvamanah Stotra (has been 
sung by t h e Suma s ingers), and tbe Pra-uga after the Ajya Stotra, p 

occupied by the so-called Hotri priests iu the following order, commencing from the 
Marjili Are : Maitrivaruna, Hotar, BrihmanachMnsi, Potar, Nestar, Achhavaka, and 
Agnid. Before each of these priests there is a small earthen ring, in which sand, dust, &c., 
are thrown and a little fire lighted on it for the protection of tho Hotri priest who stands 
near it. See Mahidhara’s commentary on tho Vijasancya Samhitfl, p. 151-52, cd. Weber, 
and the Katiya Sfitras 8, G, IG-23. (p.708-10, cd. Weber). 

’’iho fcastra of the Achh&vaka consists of a hymn addressed to ludragni, viz., 
iwlrdgitiii gutum (3,12). 

’ Tllis means a lligvedt, i.c., a repeater uf the mantras, of which tho Kigvoda 
bam hit & is made up. 

Each Sastram or recitation of one of tho Hotri priests pre-supposos a Stotram, 
or performance of tho Sima singers. There are always as many sastras as there are 
Stotras- 
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tho Hotar bolds asunder the reins of the carriage of the gods, in order 
to prevent it from being broken to pieces. In imitation thereof 
charioteers hold asunder the reins of human carriages. Neither the 
divine nor the human carriage of him who has such a knowledge will 
be broken. 

They (the theologians; ask : How does the Ajya fi$astra of the Hotar 
which belongs to Agni, correspond with the Pavamunya verses (for the 
fermentation of the Soma juice) which are chanted by the Suma singers, 
(the rule being) that the ^astra [1491 should be just like the Stotra?" 1 
(The answer is:) Agni is pav manalt, i.e., purifying, as even a Risi 
(already) said: Aynir rUik pavumanah ('•), 60, 20). The Ajya £>astra, 
which begins with verses addressed to Agni, thus corresponds with 
the Pavamunya verses of the Stotra (for Agni is also pavamanah). 

They ask: Why is the Stotram of the Suma singers in the Clnyatri, 
and the Ajya lustra of the Hotar in the Anustubh metre, (the rule 
being) that the Stotram must be like the Sastram (i.e., both must be 
of the same metre) ? He ought to answer : one ought to look only to the 
total. There are seven verses (i.e., the hymn of the Ajya rfastra) in 
the Anustubh metre ; by repeating the first and last verses thrice, the 
number is brought to eleven ; as the twelfth verse, the Yujyn, in the 
Vi rat, metre is to be counted, for the metres are not changed by an 
excess of one or two syllables. 11 These twelve (Auusf.ubhs) are equal 
to sixteen Guyatris. The Sastra being in the Anustubh metre, cor¬ 
responds with the Guyatris of the Stotram (the metres thus being 
equalized). 

The Yajyu mantra (belonging to the Ajya Sastra of the Hotar) is, 
mjna indraseha dasuqo (3, 25, -1.) (.Instead of the regular order indraynt, 
there is ugna indrascha in the Yajyu, Ayni thus being first; but this 
must be so, for) theso two (deities) did not conquer, as Indragni, but 
they conquered, when being made, Ayueudniu. The reason that tho 
Hotar repeats a Yujyn verse addressed to Agni-Indra is that he might 
be victorious. This verse is in the Virut metre, which consists of thirty- 
three syllables. [150] There are thirty-three gods, viz .: eight Vasus, 
eleven Rudras, twelve Adityas, one PrajApati, and one Vasatkura. Thus 
ho makes the deities participate in the syllables at the very first recita¬ 
tion (the Ajya Sastra beiug the first among the twelve recitations of 

1-1 Thcro appeared to bo an exception to the rule in llio fact that llio Sastra and 
tbo Stotra have not tho samo deity, the tirsl being addressed to Agin, and tho latter to 
tudra, whilst, according to tho rule, both Sastra and Stotra ought to rotor to one and 
tho same deity. 

11 The Anustubh lias thirty-two syllables, but tho Virat thirty-three. 
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the Soma-day). According to the order of the (thirty-three) syllables, the 
gods severally (one after the other) drink (the Soma). Thus the deities 
are satisfied by the vessel holding the gods,' 3 

They ask, Why is the Yajya verse addressed to Agni-Indra, whilst 
the Ajya $astra of the Hotar belongs to Agni alone, (the rule being) 
that the Ya jya verse is to correspond with the Sastra (to which it be¬ 
longs) ? (The answer is) The Agni-Indra-Yajya is the same with the 
Indra-Agni one ; and this Sastra belongs to Indra-Agni, as may be seen 
from the (Aindragna) Graha (mantra), and the “ silent praise ” (used at 
this occasion). For the Adhvaryu takes the Graha under the recital of 
the following mantra: indr&gni agatam sutam 13 ( 3 , 12 , 1 . Vajasaneya- 
Samhita 7 , 31 ), i.e., “ Come ye, Indra and Agni! to the Soma juice, 
(which is like a) fine cloud. Drink of it, driven by your mind. ” The 
“ silent praise ” is, bhur agnir jyotir jyotir agnir, indro jyotir bhuvo 
jyotir indrah ; suryo jyotir jyotil} svali siiryah. Thus the Yajya verse is 
in accordance with the ^astram. 

38, §sf 

{The Japa which is Repeated before the Libations from the Dvidcvalya 
Grahas are given. Its Several Sentences Explained.) 

The Japa 14 which the Hotar mutters, is the seed. [1511 The 
effusion of seed is inaudible ; so is the Japa. It is, as it were, the 
effusion of the seed. 

n This mystical devapdtra, i.e., vessel holding the gods, is here the Yajya verse 
in the Virat metre. 

11 This is the Yajya mantra which is repeated by the Achhavaka. 

" This Japa or inaudible utterance of words is the very commencement of the Ajya 
dastra. It is given in full, As'val, Sr. S. 5, 9, First the Adhvaryu is called upon by the 
Hotar to turn away his face with the words : qrrg fjvswf, i.e., Away, Adhvaryu ! Then he 
commences the Japa with the words : su-mot, &c. (see 2, 24). We here give the whole of 
it: 

i.e., “ May the fathor Matarisvan (wind, breath) make the verse feet without a breach ! 
May the Kavis repeat the recitations without a breach ! May Soma, the all-possossing, 
guide our performances! May Brihaspati repeat the recitations (and) the joyful 
choruses ! Vach (speech) is life, sho has the whole life. She is life. Who will repeat 
this (Sastra)? Ho (i.e., I, the Hotar, representing Vach) will ropeat it.” From the 
contents of this Japa, it is evident that the Hotar invokes the deities presiding over 
breath, speech, and literary skill, for a successful recitation of the whole fcastra, to 
accomplish which is regarded as an arduous task. In one of the sentences of this Japa 
the repeaters are called kavis, which appears to havo boon the more ancient name of 
tho Hotri priests. It is mentioned as signifying a class of priests in the Zend-Avesta 
also. 
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He mutters the Japa before the call soiUsdv'om. For all that is 
repeated after the cal!, soilisavom, forms part of the Sastra. The Hotar 
addresses this call (Hoiiisdvom) to the Adhvaryu, when the latter with his 
face turned away is lying prostrate on the earth (using the two hands as 
his two forelegs like beasts). For four-footed beings (animals) emit their 
sperms (at the time of copulation) having turned their faces away from 
one another. He (the Adhvaryu) then stands upright on his two legs. 
For two-footed beings (men) emit their sperms when facing one another 
in a straight line. 

(The several sentences of the Japa are now explained). 

He mutters, pitd infltarisvd. The breath is pita (father), and the 
breath is matarisvd ; the breath is seed. 

[152] By repeating these words, he (the Hotar) emits the seed 
(for a spiritual birth'. 

Achhidrd pada dhd . la Achhidrd, i.e., without breach, is seed. 
Thence a being which is unbroken (a whole) rises out of the seed. 

Achhidrd uhthd havayali miisann. Those who have learnt by heart 
(the mantras) are called havis. The sentence means: “They produced 
this unbroken (matter), i.e., the seed. - ’ 

Somo visvavid—samMsat. Brihaspati is Brahma ; the Soma, who is 
praised by the singers, is the Ksatram. The nithani and uhthd maddni 
are the rfastras. By repeating this sentence, the Hotar recites his 
Sastras, instigated (prasuta) by the divine Brahma and by the divine 
Ksatra. Both these (Brihaspati and Soma) preside over the whole 
creation, whatever exists. For all that the Hotar is doing without being 
incited by these two (deities), is not done. (Just as) they reproach one (in 
common life, when something is done without order, saying) he has done 
what was not done (not to be done). Of him who has such a knowledge 
all that is done will be done, and nothing that is done be undone. 

Vdg-dyur. Ayuh (life) is breath ; seed is breath ; the womb is 
vdch. By repeating this sentence, he pours the seed into the womb. 

Kaidam-sariisisyati. Kah (who ?) is PrajApati. The meaning of the 
sentence is, PrajApati will generate. 

39 . 

{On the Meaning of the Six Members of the “ Silent Praise ,” and the Twelve 
Members of the Puroruh. Why Jatavedds is mentioned in the Purornk. 
The Meaning of the Ajya-suhta.) 

Having called soihsavom, he recites the “ silent praise.” This trans-' 

“ Abval., dhrit. 
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forma the seed (represented by [158] the Japa). First the effusion of 
the seed takes place ; then follows its transformation. 

He repeats the ‘‘silent praise" without proper articulation of the 
voice 16 (in order to make its proper words unintelligible even to those who 
stand nearest). For, in the same way, the seeds are transformed (going 
across one another). 

He repeats the “silent praise ” in six padas 17 ( i.e ., stopping six 
times). For man is six-fold, having six limbs. Thus he produces by 
transformation the soul as six-fold, consisting of six parts. 

After having repeated the “ silent praise,” he repeats the Puronth 
(Nivid 2, 34). Tims he brings forth (as a birth) the seed which had been 
transformed. The transformation (of the seed) occurs first ; then follows 
birth. 

He repeats the Puroruk with aloud voice. Thus he brings him (the 
mystical body of the sacrifice]') forth with a loud voice (crying). 

He repeats it in twelve padas. The year has twelve months; Praja- 
pati is the year ; he is the producer of the whole universe. He who is the 
producer of the whole universe, produces also him (the sacrificer) and 
(provides him) with offspring and cattle for propagation. He who has 
such a knowledge, prospers in offspring and cattle. 

He repeats a Puroruk addressed to Jdtavedas ” (Agni), the word JAta- 
vedfis occurring in the last (twelfth part (of it). 

[154] They ask, Why do they repeat at the morning libation a 
Puroruk addressed to JatavedAs, whereas this deity has its proper place 
at the evening libation ? (The answer is) Jatavedas is life. For he 
knows (veda) all that are born. As many as he knows of are born (jata- 
ndm), so many (only) exist. 10 How could those exist of whom he does not 
know (that they are born ?) Whosoever (what sacrificer) knows that he 
himself is made a new man (by means of the Ajya $astra), he has a good 
knowledge. 

40. 

He repeats the (hymn), pra ro devdya Aynayc ( 3, 13). 2 " (The word; 
pra means prdt.ia (life). For all these beings move only after having been 

10 This is called : tiro iva, i.e., across as it were. 

’' Its six parts are as follows : (1) (2) (3) tTstfoWwfai (4) wftfnfwifa 

(5) (G) sthft; See Asval. 8r. 6. 5, 8. Properly speaking, the‘'silent 

praise" consists only of three padas. See Ait. Br. 2, 81. 

'* This refers to the last pada of the Puroruk or Nivid, where Agni is mentioned l.y 
the name of Jdtavedas. See 2, 34. 

’* This Is an explanation of the name “ Jdtavedas ." 

” This is the Ajya-sflkta, the chief part of the Ajya-sastra. 
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endowed with prAria. Thus the Hotar produces the prd\\a (for the sacri¬ 
ficer), and makes it ready (for use). 

He repeats, didiofahsani apArvyam (3,13, 5). 1 ' For the mind has 
become shining ( didaya ), and nothing exists anterior (apArvyam) to 
the mind. Thus he produces the mind (of the sacrificer), and makes it 
(ready for use). 

He repeats, sa nah sannAni oitaye (4). VAch is sarma (refuge). For 
they say about one who is repeating with his speech (the words of 
another). “I have stopped his talkativeness (sarmavat)."” By [165] 
repeating this verse, the Ilolar produces speech (in the sacrificer), and 
makes it ready (for use). 

He repeats, uta no brahman (6). Brahma is the sense of hearing. 
For, by means of the car, one hears the Brahma ; J s Brahma is placed in 
the ear. By repeating this verse, ho produces (in the sacrificer) the sense 
of hearing, and makes it ready (for use). 

He repeats, sa yanta vipra (3). The air exhaled is Yantfi, i.e., restraincr. 
For the air inhaled (prana) is held back by the air exhaled ( apdna ), 
and does (consequently) not turn away. By repeating this verse, he 
produces the apdna (in the sacrificer), and makes it ready (for useX 

lie repeats, rilavd yasya rodasi (2). Rita, i.e., true is the eye. For 
if two men have a dispute with one another (about anything), they believe 
him who says, “I have seen it by the exertion of (my own) eyes.” By 
repeating this verse, he produces the eye (in the sacrifice), and makes it 
ready (for useX 

With the verse, nu no rdsva <7\ he concludes. The whole (man) 
‘‘endowed with thousand-fold gifts, with offspring, and thriving well,” ,4 
is the dtmd (soul). By repeating this verse, he thus produces the soul as 
the aggregate man, and makes it ready (for use). 

He repeats a YajyA. mantra. The Ydjya is a gift, meritorious, and 

11 Though in the Sfikta the fifth verse, it is the second, if this hymn is used as the 
principal part of the Ajya fe’astra. 

11 The words, are no doubt an idiomatical phrase of the ancient 

fcauskrit, the exact meaning of which it is now impossible to determine. S&yana ex¬ 
plains it in the following way: frpmw jrfsn ytayenfau e<nr i 

swu i ^ fiw fwbift*? The irro.ular form wflt instead of ho takes 

a Vedie anomaly. The phrase, he further adds, is applied in common life when one’s 
speech is stopped. The author of the Hrfihmana adduces this phrase only in illustration 
of the supposed identity of V&cii wit It Surma, 

,s Bfly. takes it in the souse of Veda, which appears to bo the right interpretation,, 
if the word is restricted to the Mantras. 

M These are words of the M antra, 

14 
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fortune. By repeating it, he makes him (the sacrificer) a pure (goddess) 
of fortune " and prepares her for assisting him. 

He who has such a knowledge, merges in the deities, after having 
been identified with the metres, [156] the deites, the Brahma, and 
immortality. He who thus knows how to become identified with metres, 
Ac., has (certainly) a good knowledge ; it is beyond the soul and beyond 
any deity ft. e., this knowledge is of higher value than the soul, or any 
god). 

41. 

( The Meaning of the Several Verses of the Ajya Sdkta.) 

He repeats the “silent praise” in six padas. There are six seasons. 
By doing so, he makes the seasons and enters them. 

He repeats the Purornk in twelve padas. There are twelve months. 
By doing so, he makes the months and enters them. 

He repeats, pva vo devaya ’ 8 ( 3 , 13). l J ra is the air. For all beings 
go after air. By repeating this verse, he makes the air and enters it. 

He repeats, didivaihsam. The sun is didaya, nothing is earlier’ 7 than 
the sun. By repeating this verse, he makes the sun and enters it. 

He repeats, m nah larmdni vitaye. Sarmani (places of refuge) means 
Agni. He, gives nourishment. By repeating this verse, he makes Agni 
and enters Agni. 

He repeats, uta no bruhmun. The moon is Brahma. By repeating 
tbis verse, he makes the moon and enters her. 

He repeats, sa yantd. Vuyu is yauld (.the restrainer) ; for by VAyu 
(wind) the universe is kept up, who prevents the air from gathering in the 
atmosphere only. By repeating this verse, he makes Vuyu and entors 
him. 

[167] He repeats, p'davd yasya rodasl. Heaven and earth are the 
two rodas. Thus he makes heaven and earth and enters them. 

He concludes with the verse, nil no rdsva. The year is a whole with 
thousand-fold gifts, produces, and well-being. Thus he makes the year 
as a whole and enters it. 

He repeats a Ynjya mantra. The Yajya, is rain (and rain is) light¬ 
ning. For lightning (produces') rain, and rain gives food. Thus he makes 
lightning and enters it. llo who has such a knowledge, becomes identified 
with (all) these things " and with the deities. 

•' The word laktmi here evidently expresses the idoa of "destiny" in geueral. 

*" The Ajya-sOkta (8,18), which has been explained in the preceding chapter, is hers 
explained again. 

” This is an explanation of the tcrui rt jmrvyum in tbo verso in question 

” Such as the seasons, months, Agni, &o., which are severally mentioned in this 
paragraph. 
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FIRST CHAPTER. 

[ 168 ] (The Pra-uga Sastra. Vn^ntMra. The Nivids.) 

(The Pra-uga Sastra.) 1 

i. 

(The deities of the Pra-uga Rostra.) 

The Pra-uga ^astra is the recitation appropriate to the Soma offer- 

1 The Pra-uga Sastra is the most peculiar of all the recitations by the Hotar 
on the day of the Soma feast j for it comprises a larger number of deities, divided 
into regular sections, than any other one, and has neithor a proper Nivid, nor Pragithas, 
nor Dh&yyfis, nor Sfiktas, as we constantly find at the isastras of the midday and evening 
libations. It consists only of the verses in seven sections, mentioned in the Rigveda- 
Bam hit.1 (l, 2-8). Each section is preceded by a so-called Puroruk, along with the Ahftva. 
Before the Puroruk of the first section there are, besides, the Hlmk&ra and the three 
great words required. I here write these introductory words in the same order in which 
they are repeated by the Hotrl-priests up to the present day : 

«hj‘ i ftrit fagfc; ftrsrof* *i«rawTfto ( see R 2 - l * 3 ) i f - 

May Vilyu who walks first, be the enjoyer of the sacriflcer, como with bis mind to the 
sacrifice; (may he come) the happy with his happy crowd! Om I Come, O V4yu, Ac. 

The Puroruk of the second triplet (1. 2, 4-8), which is addressed to Indravftyu, is : 

ffcvmWjft sri i ms tot* 

i.e., the two divine men who come of golden paths, the two masters (who are) for protec¬ 
tion, Indra and Y4yn, the happy ones, &c. 

Puroruk of the third triplet, which is addressed to Mitra-Varuna (1, 2, 7-9): 

» VTOT *1*1*1 **«IT I foOTfHT ftwsijS* the two Kavyas 

(descendants of the Kavis), the two kings (who are distinguished) through skilful perform¬ 
ance (of sacrifices) at homo, and who destroy the enemies in the combat. 

Puroruk of the fourth triplet, which is addressed to the Asvln, (1, 8,1-3) : 

*ff*o w*g winf i *sy* rtRrt 

Ye two divine Adhvaryus whose skin is sun-liko, come up with (your) carriage; may ye 
anoint the sacrifice with honey! 

Puroruk before the fifth triplet, which is addressed to Indra (1,3, 4 - 8 ) ; 

ft W lfi w ifrgl I gRTRf ,ndra who 

is moat stimulated (to action) through the recitations (of the Hotris), and is the lord of 
booty, he, with his two yellow horses, the friend of the Soma drops. 

Puroruk before the sixth triplet, which is addressed to the Via ve Devfth (1,8, 7-9) : 

ftf 1 a ft fti$r ftn fisrcr 1 

1JMWIT fftl RI dwra«« We cal1 aI1 the sods the 

well-adorned to this saoriflee ; may these gods come to this sacrifice with divine thought, 
favourably accepting the seat (prepared for them) at the preparation (by cooking) of tho 
self-making sacrifice (i.e., of the sacrificial personage whose body is always restored by 
itself, when the sacrificial rites are performed); (may) all (oome) to drink the Soma I 
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ings from the Grab as. Nino’ such Grahas are taken at the morning. 
With nine [169J verses forming the Bahis-pavamfma chant,' they are 
praised by singers. After the singers have finished [160] their chant, the 
Adhvaryu takes the tenth Graha (for the Alvins); the sound. “ hhti' 
uttered by singers when chanting the other verses, counts as the tenth 
part. Thus, an equality 4 of the Grahas and verses of the chant is obtained. 

The Hotar repeats a triplet addressed to Vuyu (1, 2, 1-3). By this 
the Vayu graha is celebrated. lie repeats a triplet addressed to Indra- 
Vayu (1, 2, 4-G). By this the Indra-Vayu graha is celebrated. He repeats 
a triplet addressed to Mitra, Varuna. By this the Mitra-Varuna graha is 
celebrated. He repeats a triplet addressed to the Alvins (1, 3, 1-3). By 
this the Advin graha is celebrated. He repeats a triplet addressed to 
Indra (1, 3, 4-0). By this the Isukra and Manthi grahas are celebrated. 
He repeats a triplet addressed to the Vi4ve Devah (1, 3, 7-9). By this 
the Agrayana graha is celebrated. He repeats a triplet addressed to 
Sarasvati (1, 3, 10-12), though there is no Sarasvati graha (no such vessel 
as in the other cases). Sarasvati is Speech. Whatever grahas are taken 
by means of Speech (under recital of a mantra), all these are celebrated 
by means of fSastras. He who has such a knowledge gets (thus) cele¬ 
brated (all his Grahas). 

jM. 2. fck 

(On the Meaning of the Several Parts of the Pra-uga Sastra.) 

By means of the Pra-uga bastra one obtains food. In (each 
part of ) the Pra-uga bastra, there is always another deity praised, and 
(thus) always another being celebrated. Ho who has such a knowledge 
[161}, keeps different kinds of food in his Grahas.* The Pra-uga 
bastra is, as it were, most intimately connected with the sacrificer. 
Thence they say, the greatest attention is to be paid to it by the sacrificer. 
For by means of it the Hotar makes him (his new body) ready. 

Pnroruk before the seventh triplet, which is addressed to Sarasvati (1, 8,10-12): 

vf* qranj gforqt wwtff WIRthnw® 1 (invoke) the goddess 

of Speech with my excellent speech at this sacrifice ; we invoke Sarasvati, &o. (Sapta- 
hftutra). 

1 The nine Grahas here alluded to are the Upftmsu, AntarySma, Vfiyava, Alndravfiyava, 
Maitrftvaruna, Aa'vina, feukra, Manthis Agrayana. The libations from these nine Grahas 
belong to the Bahispavamftna Stotra, and the Pra-uga bastra. 

* See page 120. 

4 The expression in the original is, so til sammfi, no doubt an idiomatical expression, 
Implying “ this and that is the same.” 

* The whole Pra-uga Is intended for previding the sacrificer with food. A variety 
la food is produced by changing the deities in every part of the bastra. 
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Ho repeats a triplet, addressed to VAyu, because they say, life is Vuyu, 
seed is life. Seed is first produced (in the body) before a man is produced 
(out ot it). By repeating a triplet addressed to VAyu, the Hotar malces 
the prana (air inhaled) of the saorificer. 

He repeats a triplet, addressed to Tndra and VAyu. Where there is 
prctna (air inhaled), there is ap&na (air exhaled). By repeating a triplet, 
addressed to Indra and VAyu, he thus makes the prdna and apdva of the 
sacrificer. 

He repeats a triplet, addressed to Mitra-Varuna. That is done, 
because they say, the eye is first produced when a human being is being 
called into existence. By repeating a triplet, addressed to Mitra-Varuna, 
he thus makes eyes to the sacrificer. 

He repeats a triplet, addressed to the Alvins. Because parents say, 
in their conversations about a child when it is born, “ it ha9 the desire of 
listening (to us) ; it is very attentive.” By repeating a triplet, addressed 
to the Alvins, he makes to the sacrificer the senBe of hearing. 

He repeats a triplet, addressed to Indra. Because parents say, in 
their conversations about a child, when it is born, “ it endeavours to raise 
its neck, then its head.” By repeating a triplet, addressed to Indra, ho 
makes to the sacrificer, strength. 

He repeats a triplet, addressed to Visve DevAh. Because a child 
when it is born, uses hands and feet [162] after (it has been able to use 
the eye, ear, and to raise its neck). The limbs (for they are many) belong 
to the Vidve Devab, ?.<?., All Gods. By repeating a triplet, addressed to 
the Vidve Devah, he thus makes the limbs to the sacrificer. 

He repeats a triplet, addressed to Sarasvati. Because Speech enters 
the child, when it is born, last. Sarasvati is speech. By repeating a 
triplet, addressed to Sarasvati, he thus makes speech to the sacrificer. 

The Hotar who has such a knowledge, as well as the sacrificer for 
whom the Hotri priests repeat the recitations (^astras), are, though 
already born (from their mother), born again from all these deities, from 
all the recitations (^astras), from all the metres, from all the triplets of 
the Pra*uga Sastra, from all the Hhree) libations. 

3. 

(The Hotar has it in his power to deprive the Sacrificer of his life, d:c., by not 
repeating the several parts of the Pra-uga Sastra iy, the proper way.) 

This Pra-uga Sastra represents the vital airs. The Hotar addresses 
this recitation to seven deities. For there are seven vital airs in the 
head. By doing so, the Hotar places the vital airs in the head (of the 
sacrificer). 
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There ia the question asked, Whether the Hotar might be able 
to produce woe as well as happiness to the sacrificer ? (The answer 
is) He who might be the Hotar of the sacrificer at that time {when 
the Pra-uga iJastra is to be repeated) can do with him what he 
pleases. If he think, “ I will separate him from his vital airs,” he need 
only repeat tho triplet addressed to VAyu confusedly, or forego a 
pada, by which means the (several parts of the) triplet become con- 
1163] fused. In this manner, he separates him (the sacrificer) whom ho 
wishes so to separate, from his vital airs. 

Should he think, “I will separate him from his pram and apana ,” 
he need only repeat the triplet addressed to Indra-Vayu confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he thus 
separates the sacrificer, whom he wishes so to separate, from his prana 
and apana. 

Should he think, " 1 will separate the sacrificer from his eye,” he need 
only repeat the triplet addressed to Mitra-Varuna confusedly, or forego 
a pada. In this way the triplet becomes confused, and he thus separates 
the sacrificer, whom he wishes ao to separate, from his eye. 

Should he think, “ 1 will separate him from the Benso of hearing,” 
he need only repeat the triplet addressed to the Advins confusedly, or 
forego a pada. In this way, the triplet becomes confused, and he separates 
the sacrificer, whom he wishes so to separate, from the sense of hearing. 

Should lie think, “ I will separate him from his strength,” he need 
only repeat the triplet addressed to Iudra confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates him, whom ho 
wishes so to separate, from his strength. 

Should he think, “ I will separate him from his limbs,” he need only 
repeat the triplet addressed to the Viifve Dev&h confusedly, or forego a 
pada. In this way, the triplet becomes confused, and he separates the 
sacrificer, whom he wishes so to sepaiate, from his limbs. 

Should he think, “ I will separate him from his speech,” he need only 
repeat the triplet addressed to Sarasvati confusedly, or forego a pada. 
In this way, the triplet becomes confused, and he separates the [164] 
sacrificer, whom he wishes so to separate, from his speech. 

Should he think, “ I will keep him joined with all his limbs and 
his soul,” he ought to* repeat the triplet, as it, was first told (to him 
by his master) in the right way. Thus he keeps him joined with all 
his limbs and his whole soul. He who lias such a knowledge remains 
joined with all his limbs and the whole soul. 
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4 

(All the Deities of the Pra-uga Sastra are said tohe forms of Agni .) 

They ask, How (can it be accounted for) that the verses addressed 
to Agni which the Sanaa singers chant, 8 are celebrated by a recitation of 
the Hotar commencing with a verse addressed to Vayu, (the rule being) 
that the ^astra exactly corresponds to the Stotra ? (The answer is) 
Those deities are only the bodies of Agni. When Agni is blazing up, 
as it were, that is his Vayu (wind) form. Thus he celebrates by means 
of this (Vayu form) that (Agni form). 

Divided into two halves, the fire burns. Indra and Vayu are two. 
That is his Indra-Vayu form. Thus he celebrates by means of this 
iIndra-Vayu form) that (Agni form). 

It moves up aud down (when being lighted or extinguibhod); this 
is his Mitra-Varuna form. Thus he celebrates by means of this (Milra- 
Varuna form) that (Agni form). 

[166] The dangerous touch 7 of Agni is his Varuna form, llis Mitra 
form is (shown in the fact) that men who make friends with him may sit 
near him, though his touch be dangerous. Thus he celebrates by means 
of these (Mitra and Varuna forms) that (Agni form). 

His Arfvina form is that they produce him by friction through two 
arms and two wooden sticks, the Alvins being two. Thus he celebrates 
by means of this (Advina form) that (Agni form). 

That he burns with a loud crackling voice, imitating the sound 
bababd, as it were, on account of which all beings flee trembling from him. 
This is his Indra form. Thus the Hotar celebrates by means of the (India 
form) that (Agni form'. 

That they divide him into many parts (when taking lire from the 
hearth), though he is only one. This is his Vitjve Deviih form. Thus the 
Hotar celebrates by meauB of this (Vitfve Devah form) that (Agni form). 

That he burns with a roaring noise, uttering speech, as it were. This 
is his Saravati form. Thus the Ilotar celebrates by means of this (Saras- 
vati form) that (Agni form). 

In this way, the triplet of the Samu singers* becomes celebrated, 
notwithstanding these (different) deities in the several triplets, for him who 
thus has commenced (the Sastra) with a verse addressed to Vayu. 

* The recitation of the I'ra-uga f-astra is preceded by tho singing of the so-called 
A/ya-sfofru : ngua tujahi vltcnjc (Sduia-vcda 2, 10-12). Tho deity of it is Agni, whilst the 
deities of thol’ra-uga Sastra, to which it is said tostaud in connection, are different. 

1 GWiom-sews perse. See the Kausitabi Hrdhtnapaw 1, 1, vhcrc Agni says . 

wf Qw&wvtwi sftw. 

> The Ajya Stotra, see note 1. It consists of three verbes. 
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Having repeated the lustra addressed to all the gods 9 (Praruga), 
he recites a Yajyu mantra addressed [166] to the Viive Devah (all gods): 
visvebhib somyan madhvagna (l, ’ l, 10). Thus ho satisfies all deities, 
giving to each his due share. 

5. 

(On the Va$afkara and Anuvasatkara.) 

The Vasatkara 19 (the formula vauqat l) is the drinking vessel of 
the gods. By making the Vasatkara, the llotar satisfies the deities with 
(presenting) a drinking vessel. 

He makes the Anuvasatkara (the formula “Agni, eat!”). In this 
way, he satisfies the deities by repeatedly placing before them the Vasat- 
kara (representing the drinking vessel), just as men place before their 
horses or cows repeatedly grass, water, &c. 11 

They ask, Why do they sacrifice in the same Agni (.the Agni of the 
Uttara Vedi) where they did it before, and make the Vasatkara there, 
when sitting near the Dhisnya 1 * fires (after having left the place near 
the Uttara Vedi) ? (The answer is) By making the Anuva^t.luira, 
“ Agni, taste the Soma ! ” he makes there the Vasatkara and pleases the 
Dhifnyas. 

They ask, Which is the Svistakj-it portion of the Soma at those 
offerings,” of which the priest tastes without having finished them, and 
without making the Anuvasatkara? (The answer is) By repeating the 
Anuvasatkara (when repeating the Yajyas for the t^astras), “ Agni, taste 
the Soma!” they (complete the ceremony and) drink from the Soma juice 
after the completion (of the [167] ceremony). 14 This very (Anuvasat¬ 
kara) is the Svistakpit portion of the Soma. (Thence) he makes the 
Vasatkara (and Anuvasatkara). 

* The Pra-uga bastra is here called vaisvadevam, (.<?., belonging to all the gods, on 
account of the large number of deities, comprising the Visvo Devah contained in it. 

10 The paragraphs from 5, 8, are found also with very little change and a few omis¬ 
sions in the Gopatha Brahmanam 3,1—5. Both evidently come from one source only. 

11 This is the full meaning of as explained by Sayana. 

” See above. 

” These are the dvidevatija rjratuis, seo 2. 

14 Tho priests are not allowodtocat from the sacrificial food, or drink of the Sonia, 
before all tho ceremonios pertaining to tho offerings to tho gods aro completod. The 
Svirtakrit ceremony is rogarded as tho completion of tho principal rites attending any 
oblation given to tho gods. At this ceremony, tho Auuva^atkira docs not take place. 
After it is completed, tho priests aro allowed to cat tho remainder of tho food or drink tho 
remaining juice. 
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6 . 

i On lilt'. Mcaniwj of the Vapitkdra and its iJijferent Parts). 

IL'ho Viiijatkiim is a weapon. If one has an enemy (and wishes to 
destroy him), one has only to think of him when making the Vasatkara, 
in order to strike him a blow with a weapon (in the form of the 
Vasatkara). 

The word $ut *six) is contained in the formula mu-fat,^ (the so- 
called Vasatkara). There are six seasons. Thus ho makes the seasons 
and establishes them, lie who is established in the seasons becomes 
afterwards (also) established in all other tilings, lie who has such a 
knowledge, obtains a firm footing. 

Hiranyadan, the son of Bcda, said about this (the Vasatkara) as 
follows: By this part sat (six) of the formula the Hotar estab¬ 

lishes these six (things). The sky rests on the air ; the air on the 
earth ; the earth on the waters ; the waters [168] on the reality ( satya ); 
the reality on the Brahma; the Brahma on the concentrated heat of medi¬ 
tation (' tapas ). If these places are established, then all things are con¬ 
sequently established, lie who has such a knowledge has a firm footing. 

. The part vnu of the formula caudal means the six seasons. By 
repeating the Vasatkara, the Hotar places the sacrificer in the seasons, 
gives him a footing in them, dust as he does unto the gods, the gods do 
unto him. 

7 . 

The Three kinds ol the Vasatkara . \'ujru, Damachhad, and Bikio. 

hi wlud Tone, the 1 ra- is to he Repeated. The Hotar can, bp 

not repealin'/ it properly, injure the Sacri lieer.) 

There are three (kinds of the) Vasaikura, r a ini •.weapon'*, damachhad 
i who covers beings), and rihla <'empty, void '. 

It is a vajra (weapon), in eunsequenee of its being pronounced with 
a loud and strong voice by the Hotar. With it he strikes, whenever he 
pleases, a blow to his enemy and adversary who is to be put down by 
him, in order to put him down. Thence is this weapon, in the form of 
the Vasatkara, to be used by the sacrificer wdio has enemies. 

It is damachhad, i.e., protecting the beings, on account of its being 
pronounced as an integral part, of the verse to which it belongs without 

"Tlie etymology whiv. !i is here given of the wont vaiifiil is of course unite fanciful, 
li is only a very nmcii li n;'ilii'iicil pronunciation of ;i conjunctiva form vokait, of the 
root yah, to carry, meanim;-, may lie f Atcni ■ carry it (the offering) U|>. Instead of the 
original ok, tin was substituted. 

15 




114 


omitting any part of it. ic Children and eultle stand near (.this part of 
[169] the Vasatkura) and follow it. Thence ought he, who desires 
children and cattle, to make this Yasatkara. 

It is rikta, i.e., void, the syallable sat being pronounced with a low 
accent- tie thus makes void [rikta) the soul, and the sacriticer. He who 
makes such a Vasatkura becomes a great sinner, and also ho for whom 
such a Vasatkura is made. Thence he should 110 L wish to make it. 

As regards the question whether the Hotar might make the sacriticer 
happy or unhappy, the answer is, that he who might be the Ilotar of any 
sacrilicer can do so. At this (occasion, i.e., at the sacrifice), the Hotar 
may just do with the sacrilicer as he pleases. 

Should he wish to deprive the sacrilicer of the fruit of his sacrifice, 
he has only to repeat the (Ynjya) verse, and the Vasatkura in the same 
tone' 7 (i.e., monotonously). If he do so, ho deprives the sacrilicer of the 
fruit of his sacrifice. 

Should he wish to make the sacrilicer liable to the consequences of a 
great guilt, he lias only to repeat the (Yajya) verse with a very loud voice, 
and the Vasatkura with a very low one. (If he do so) he makes the 
sacrilicer liable to the consequences of a great guilt. 

Should he wish to make the sacrilicer very happy, he lias to repeat 
the (Yajya) verse with a very low, and the Vasatkura with a very loud, 
voice. (That is done) for obtaining fortune. By doing so, lie puts the 
sacriticer in (the possession of) fortune. 

The Vasatkura is to form an integral part of the (VujyA j verso (no 
stopping between the end of the [ 170 ] verse and vau$at being allowed), 
in order to have an uninterrupted whole, lie who has such a knowledge 
becomes possessed of children and cattle. 

8 . 

(The Danger which might be imminent upon the llotav a>ul tiueriJicer, in con¬ 
sequence of the Vayatkara weapon , is to be averted by certain 

Formulas.) 

The Hotar ought to think of the deity to whom the oblation is given 

“ The torm in tho original is nirh'iiuu-cha, i.e., without losing any part of tho Rich. 
This means, that no vowel is to be dropped at the end of the Yajya verse when Vaujat 
is joined to it as an integral part. The remark is made on account of the way in which 
the syllablo om (when pramivn is made) is joined to tho last syllable of a verse. In that 
case, tho last vowel disappears and 6 is substituted in its stead. If, for instance, tho last 
syllable of the Itich be ija, then in the Prauava yom is pronounced. See tho rules for 
making thePranavaiu the Satnidheni vorses, AsV. Sr. S. 1, 2, 

11 The Yftjy&is repeated monotouously, and, at tho morning libation, in a low tone, 
whilst the Yasatkara is pronounced with a loud voice. 
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when he is about to repeat the Vasatkara. Thus he pleases the deity 
personally, and addresses the YajyA mantra direct to it. 

The Vasatkara is a weapon. 18 The weapon is like a flash when 
one strikes with it without having conjured its evil effects. 18 Not 
every one knows how to conjure it, nor its (proper) place. Therefore the 
mantra, vag ojal} (Asfv. ^r. S. 1,5) is at such occasions, when even many 
are killed (as is the case in a battle), the propitiation, and the assignation 
of the proper place (after the Vasatkara). For this reason, the Hotar has, 
after every Vasatkara, to repeat the Anumantrana’ 10 formula, vag ojal}. 
If thus propitiated, the Vasatkara does not hurt the sacrificer,* 1 

[ 171] The sacrificer ought to repeat this Anumantrana formula : “ 0 
“ Vasatkara, do not sweep me away, I will not sweep thee away. I call 
“hither (thy) mind with great effort, thou art a shelter (having joined 
“ thy) body with the air circulating (in my body). Go to (thy) place, let 
“ me go to (my) place.” 

Some one (a theologian) has said : this (just mentioned anumantmvam) 
is too long and has no effect. (Instead of it) the sacrificer ought to repeat 
after the Vasatkara the words, ojah saha ojal}. Ojah (vigour) and sahah 
(strength) are the two most beloved bodies (forms) of the Vasatkara. 
By making him repeat this Anumantrana formula, he thus makes the 
sacrificer prosper through (the Vasa^kara’s) own nature. He, who has 
such a knowledge, prospers through (the Vasatkara’s) own nature. 

The Vasatkara is speech, and prana. (air inhaled) and apdna (air 
exhaled). These (three) leave as often as a Vasatkara is repeated. 
(But that ought to be prevented ; thence) he ought to include them (their 
names) in the Anumantrana formula. (This is done by repeating the 
following formula) vdg ojal} saha ojo mayi prdnapdnau, i.e., May speech, 
vigour, strength (and) the prana and apana (he) in me ! Thus the Hotar 
puts speech, prana and apana in himself (he prevents them from going), and 
reaches his full age. He who has such a knowledge reaches his full age. 

a This idea is clearly expressed in au Anumantrana formula : 

^ qti ffor; i.e., I slay, with the Vasatkara as a weapon, him who 

hates ns as well as him whom we hate (Asv. Hr, 8. 1, 3). 

For the mischief done by a weapon, he who strikes with it, is answerable. To 
guard himself against the evil consequences of such an act, propitiation (santi) is required. 

30 This is the technical name of those formulas which are to he repeated by the 
Hotar and the sacrificer after the proper mantra has been recited. They follow the 
mantra. Thence the name, anumantmno. They must be always uttered with a low voice. 

11 Up to the present day, the b'rotriyas or sacrifica) priests never dare to 
pronounce this formula save at the time of sacrificing. They say that, if they would do 
so at any other time, they would be cursed by the gods, 
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9. 

(Etymology of the worth Praisa, Purornh, Vedi, Nivirl, Graha.) 

The sacrifice went away from the gods They wished it (to return) 
by means of the Praisas.** [172] That is the reason that the Praisas 
(orders to repeat a mantra given by the Adlivaryu or Mitra Varuna to the 
Hotar) are called so (from pra+zs, “to wish”). They made it shine forth 
(prdrochayanti) by means of the Puroruks. Thence the Puroruk is called 
so (from prdrochayanti ;. They found it on the Yedi. Thence this place 
is called Vedi (from vid, to find). After having found it, they caught it 
with the Gr alias ; thence they are called so (from grill, to catch, seize'. 
Having found it, they announced it to the gods by means of the Nivids. 
Thence they are called Nil-ids (from niredayati , he announces). 

A person who wishes to recover something lost, wants either much 
(of it) or little. Among two, the elder (most experienced) wishes for the 
best (portion!. He who knows that the Praisas are exceedingly strong 
(give most power), knows (at the same time) that they are the best portion. 
The Praisas being the desire to recover something lost, he (the Mitra- 
Varuna) repeats them with his head lowered (praltrns) (just as suppli¬ 
cants do). 

10 . 

■On the Proper Place of the Nin'ds in the Three Libations.) 

The Nivids are the embryos of the Sastras (uhthas\ At the morning 
libation, they are put before the Sastras ( nhtlias ), because the embryos 
are lying in the womb with their heads turned downward, and thus 
they are born (the head coming first, out of the womb). At the midday 
libation, the Nivids are put in the midst (of the Sastras). This is 
done because the embryos have their hold in the middle of the womb. 
At the evening libation, the Nivids are repeated at the end (of the 
Sastras), because the embryos are coining down from thence (the womb) 
[173] when they are brought forth. ITe who has such a knowledge is 
blessed with children and cattle 

The Nivids are the decorations of the Austins. They are put, at 
the morning libation, before the Sastras, just ns a weaver weaves deco¬ 
rations in the beginning of a cloth. 

At the midday libation, they are put in the midst (of the Sastras), 
just as a weaver weaves decorations in the midst (of a cloth). 

At the evening libation, they are put at the end (of the Sastras), just 
as the weaver weaves decorations in the end of a cloth (avaprnjjana). 

u The Prai-as liero alluded to arc those used at the animal sacrifice. They corres¬ 
pond to the PraySja (Apri) mantras. See the White Yajurvcda 21, 29-40. 
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Ho who lias smell a knowledge is ornamented on all parts with the decora¬ 
tion of the sacrifice. 

11 . 

i Heir the Mi rids should he Repented. How to Correct Mistake* 
Arising from Confusion .1 

The Nivids are deities connected with the sun. When they are put 
at the morning libation at the beginning (of the ^astras), at the midday 
libation in the midst, and at the evening libation at the end, then they 
follow the regular course of the sun. 

The gods had obtained (once) one portion of the sacrifice after the 
other ipach-chhos). Thence the Nivids are repeated pada by pada. 
When the gods had obtained the (whole of the) sacrifice,' a horse came 
out of it. Thence they say, the sacrificer ought to give a horse to the 
reciter of the Nivids. By doing so (presenting ahorse), they present really 
the most exquisite gift (to the reciter). 

The reciter (of the Nivid) ought not to forego any of its padas. Should 
he do so, ho would make a rupture in the sacrifice ; if this (rupture) 
increases, the sacrificer then becomes guilty of the consequences [174] of 
a great sin. Thence the reciter ought not to forego any of the padas of 
the Nivid. 

He ought not. to invert the order of two padas of the Nivid. Should 
he do so, lie would confound the sacrifice, and the sacrificer would be- 
ennui confounded. Thence he ought not to invert the order of two padas. 

Tic ought not to take together two padas of the Nivid. Should lie 
d<> so, he would confound the sacrifice, which would prove fatal to the 
sacrificer. Thence bo ought not to take together two padas of the Nivid 
when repeating it. 

lie ought to take together only the two padas, predam hralnna and 
prrdnm hsatram.*' Tf lie do so, it is (done) for joining together the 
Bralnna and the Ksatra. Thence the Brahma and Keatra become joined. 

ITo ought, for the insertion of the Nivid. to select hymns consisting 
of more than a triplet, or stanza of four veises; 54 for the several padas of 
the Nivid ought to correspond, each to the several verses in the hymn.’" 


r ' These two sentences form pan of every .Vivid, used at the midday or evening 


libation. They occur in the following eonr,ect 

stst a 1 ? t sr? gwri aannaag 1 


i " ,,s: aw tsar faat 1 a i 


14 This refers to the snktu or hymn which stands in connection with ttie Nivid. 


16 Die expression richnm unktum proti is evidently a Hendiadyoin ; for the distri¬ 
butive meaning of prati can only refer to rich , bnt not to snkta ; because there are not as 
manvsftktas as there are padas of the Xivitl. The sentence, ^ ^ ^ *0**4 
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Thence he ought, for the insertion of the [176] Nivid, to select, hymns 
consisting of more than of stanzas with three or four verses. Through 
the Nivid the celebration of the Saman is made excessive. 2 ' 

At the evening libation, he ought to put the Nivid when only one 
verse (of the f>astra) remains (to be recited). Should lie recite the 
Nivid when two verses (of the ^astra) are still remaining, he would thus 
destroy the faculty of generation, and deprive the offspring of their 
embryos. Thence he ought to repeat the Nivid at the evening libation 
when only one verse (of the ^astra) remains (to be recited). 

Tie ought not to let fall the Nivid beyond the hymn (to which it be¬ 
longs). 31 Should he, however, do it, lie ought not to revert to it again 
(not to use the hymn), the place (where the Nivid is to be put) being de¬ 
stroyed. ITe ought (in such a case) to select another hymn which is addres¬ 
sed to the same deity and in the same metre, to put the Nivid into it. 

(In such a case ) lie ought, before (repeating the new) Nivid hymn, 
to recite the hymn : ma prtnj'iina [1761 polho vayam (10, 57), i.e., let 
us not go astray. For he loses his way who gets confounded at a sacri¬ 
fice. (By repeating the second pada) ma yajndd indra saminah (10, 57, 1) 
i.e., (let us not lose) 0 Indra, the Soma sacrifice, he prevents the sacrifieer 
from falling out of the sacrifice. (By repeating the third pada) ma antah 
sthur no nvutayah, i.e., “ May no wicked men stand among us !” ho turns 
away all who have wicked designs, and defeats them. 

In the second verse (of this hymn) yo yajuaxya prasddhanar tanl.nr, 
i.e., “ Let us recover the same thread which serves for the performance 


can easi *y 1)0 misunderstood. At the first glance it appears to mean “he ought 
not to think ot selecting any other hymn for inserting the Nivid, save such ones as consist 
of three or four versos.” Say. followed this explanation which most naturally sug¬ 
gests itself to every reader. Hut, in consideration that all the Nivid hymns, actually in 
use, and mentioned in the Aitareya Hr. exceed in number four verses (some contain 
eleven, others even fifteen verses), that explanation cannot be correct. The passage 
can only have the sense given to it in my translation. 

j> The .Sastra thus obtaius more verses than are properly required, 
a’ The moaning is : he should not repeat the Nivid, after he might have repeated 
the whole of the hymn in which it ought to have been inserted. Should he, however, 
have committed such a mistake, then he must select another hymn, and put the Nivid 
in its proper place, i.e., before the last verse of the hymn. The Hotar is more liable to 
commit such a mistake at the evening libation than at the two preceding ones. For, 
at the evening libation, there are seven Nivids (to Savitar, DyfivSprithivi, Hibhus, Vais- 
vinara, Visvodovah, Marntas, and Jatavedis) required, whilst we find at the morning 
libation only one (which is rather a Purornk than a Nivid), and at the midday libation 
two (to the Marutas and Indra). 



of sacrifice, and is spread among the gods’* by means of which was 
'(hitherto) sacrificed (by us 1 ,” the expression tcnitu (thread) means off¬ 
spring. By repeating it, the Ilotar spreads (saiidanoti) offspring for the 
sacrilieer. 

(The words of the third verse are) mauu uu a huvamahe naia- 
kimseua uomenct, i.e., “ Now wc bring an offering’ 8 to tire mind {maims) 
by pouring water in the Soma cups (devoting them thus to Narns- 
aihsa).” By means of tho mind, (lie sacrifice is spread ; by means of 
the mind, it is performed. This is verily the atonement at that occasion 
(for the mistake pointed out above). 


SECOND CHAPTER. 

[177] (The Mavulcaliija and Niskcvalya Madras.) 

12 

(On the Ahdat and l J ratujara.) 

They (the theologians) say : the subjects of the gods' are to be pro¬ 
cured. (To achieve this end) one metre is to be put in another metre. 
(This is*done when) the Ilotar calls (the Adhvaryu) by voihsdvom, “ Let us 
both repeat, yes I ’ which (formula) consists of three syllables. At the 
morning libation, the Adhvaryu responds < iirati-ijrihndti) (to this formula 
of three syllables) with one consisting of five: samsamu daivum. 2 This 
makes eight on the whole. The (jayatr'i has eight syllables (r. e. each of 
its three padas). Thus these two (formulas) make the Gayatri at the com¬ 
mencement of the recitation at the morning libation. After the Hotarbas 
finished bis recitation, be uses this (formula of) four syllables : ukLliam 
[178] vdchi , 8 i.e., the recitation has been road, to which the Adhvaryu 

71 K;iy. has, in his commentary on the Higveda SamhitS, the following remark : 

73 Of Say. gives two different explanations in his commentaries on tho Ait. 

Br. and in that on tho Rigvoda Samhita. In tho first, ho explains it by I call 

hither (from live to call); in the other, ho derives it from fin, to sacrifico. Tho Jattor expla¬ 
nation is preferable. 

1 See 1, 9. 

' Soo about tho Pratiyura, i.e., response by tho Adhvaryu to tho recitations of tho 
Hutar, Asv. Sr. S. 5, 9. The most common prutigaru repeated by the Adhvaryu is othilmo 
daivu ; but at the time of the riluivci (the call iomsduum) it is : sumsiimo duiva. At tho cud 
of the Prutiguni, the pranavn, (incorporation of tho syllable urn) required, is daivum. 

5 The formula uktham vdchi, with some additional words, always concludes a fcastra. 
In the Kausitaki Br.ilimanam (14, 1), and in tho Sankhfiy. Srautu Shtras (8, 10, 17-20), 
this formula is called aehha virgam. In tho Asval, Sfttras, no particular name is given 
to it. The Kausitaki and Sunkhjy. r.iikhas differ hero a little from that of AsvalSyana. 
According to tho former, uktham vdchi is always preceded by a few sentences which aro 
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(responda) in four syllables : um ukihaid , i.c., thou Last repealed the recita¬ 
tion 4 [uktham, satdram). This makes eight syllables. The Gayatri consists 
of eight syllables. Thus the two (formulas) make at the morning Hbution 
[179] the Gayatri* at both ends (at the commencement and the end). 

At the midday libation, the ilotar calls: adhmnjo soinsavom, ic:., 
“ Adhvaryu, let us two repeat! Om ! ” with six syllables ! to which the 
Adhvaryti responds with live syllables, the tsaiiisdino daicum. This 
makes eleven syllables. The Tristubh has eleven syllables. Thus he 
makes the Tristubh at the beginning of the lustra at the midday 
libation. After having repeated it, ho says, uklham vdclti indrnya, i.c., 
the Sastra has been read for Indra, in seven syllables; to which the 
Adhvaryu responds in four syllables : oih uklhakcl. This makes (also) 
eleveu syllables. The Tristubh has eleven syllables. Thus the two 

not to be found in Asval. Thus, we have, for.instance there, at the end ui the Maiut- 
vatiya isastra, tho following formulas: 

In tho As vat. Kfftras (•">, 14), there ia instead of it only : 3^)4 

•V. , 

t^T At every hastra repeated fly the Hotav, there is a little difference in the 
appendages to this formula. The rules, as given here in this paragraph, refer only to tho 
conclusion of the sastras of tho minor liotri priests ; they alouo conclude in the way 
here stated, without any other appendage (see Asval. 3, 10). The concluding formulas 
for tho Hotar are, according to Asval. * r. S„ as follows: 

(a) For the Ajya ■Sastra : 31j4 4fal®f ffl (3, 0). 

(h) Forthe Fra-uga sastra; 3$4 3lf% K41 (•">, 10). 

, 

(c) For the Marutvatiya sastra (see aliovo). 

(f*V For tho Nhkovalya .Sastra : 33?4 Rff (5, 18). 

(e) Fertile Vaisvadeva Sastra; 3^4 (3, is) 

(/) Fertile Agnimartita •Sastra: 3W (S, 20). 

All these appendages express the idea, that tho god to whom the recitation is 
addressed should hear it, and take notice of it. .So (ihofhiiyu Ini means that “it 
(tho recitation) might be soundol to thee;" iipcispio.-ute tvi, “ that it might be for 
thy hearing." The active participle in the present tense must hero have something 
like tile moaning of an abstract noun, corresponding witli slofeiij/ii and risrutija'i. Literally, 
u pas rhi wife appears to mean that “ llie hearing (of this recitation might come) to tiiee." 

After the repetition of these formulas which conclude ail snstras, tho Y5jyA verse 
l.elouging to the particular sastra is recited. 

* This alone can be tho Cleaning of the obscure formula, nklhastr, which comes no doubt 
from the romotost antiquity. It is perhaps a corruption of uktham sds, the neutral charac¬ 
ter m being left out. Say. explains : *4 “ thou art the repeater of the sastra." 

But this meaning is not appropriate to the occasion at which tho formula is used. This 
is done only when the recitation is over. Tho only proper meaning of the formula 
therefore is either “ tho recitation is repeated,” or “ thou hast repeated the recitation." 

4 The Gayatri is the characteristic metro of the morning libation ; thence its form 
(eight syllables) is to appear in somo shapo al tho commencement as well as at the ond 
of tho Sastra. 
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(formulas) make the Tristubh at both ends of the ^astra at the midday 
libation. 

At the eveniug libation, the Hotar calls : aclhmryo doth-ioihsacom, 
in seven syllables, to which the Avdkaryu responds in five syllables: 
saihsdmo daivom. This makes twelve syllables. The Jagati has twelve 
syllables. Thus (Vith these two formulas taken together) he makes the 
Jagati at the beginning of the Sastra at the eveniug libation. After 
having repeated the Sastra, he says, in eleven syllables: ufitham vachi 
indrdya dcvebhyal'i, i.c., “the lustra has been repeated for India,” for 
the Devas, to which the Adhvaryu responds in one syllable: om! This 
makes twelve syllables. The Jagati has twelve syllables. Thus the two 
(formulas) make the Jagati at both ends at the evening libation. 

This (the mutual relation of the throe chief metres to one another 
and to the sacrificor) saw a liisi, and expressed (his opinion) in the 
mantra: yad ydyatre adlii (1, 164, 23), i.c., “those who know that 
[180] the Gayatri is put over a GAyatri, and that out of a Tristubh 
a (another) Trishtubh is formed, and a Jagat (Jagati) is put in a Jagat, 
obtain immortality. 

In this way, he who lias such a knowledge puts metre in metre, and 
procures “ the subjects of the gods. ” 

13. 

(On the Distribution of the Metres amomj the Gods. Anuijtubh 

Prajdpali's Metre.) 

Prajapati allotted to the deities their (dilferent) parts in the 
sacrifice and metres, lie allotted to Agni and the Vasus at the morning 
libation the Gayatri, to Iudra and the Uudras the Tristubh at the mid¬ 
day libation, and to the Viive Devah and Adityas the Jagati at the 
evening libation. 

His (Prajapati’s) own metre was Anustprbh. Lie pushed it to the 
eud (of the £$astra), to the verse repeated by the Achhav&ka (which is 
the last). Anustubh said to him : “ Thou art the most wicked of all 
gods; for thou hast me, who am thy metre, pushed to the end (of the 
£>astra), to the verse repeated by the Aclihavaka.” He acknowledged 
(that he had wronged her). (In order to give redress) he took his own 
Soma (sacrifice) and put at the beginning, at the very mouth of it, 

* The moaning is, that no parla of a metre, neither that of the Gayatri uor Trietubb, 
nor Jagati can stand alone, but must be joined to another pada of the same metre. The 
dhdm and pratigara must, therefore, be at the beginning as well as at the end of the 
Sastra in the same metre ; for each time they consist only of one pada, and that is not 

auspicious. 

l« 
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Anustubh. Thence Ainiijtubli is joined (to the fsastras; as the first metre, 
as the very mouth-piece at all libations. 

lie who has such a knowledge becomes the first, the very mouth 
(of the others), and attains to supremacy. PrajApati having thus made 
(the beginning [181] of all libations) at his own Soma sacrifice (with 
Anuijtubh), the sacrifieer (who does the same) becoHRS master of the 
sacrifice, and the latter becomes (properly) performed. Wherever a 
sacrifieer has a sacrifice performed, so that he remains master of it, it is 
performed for this (the whole) assemblage of men 7 (who might be with 
the sacrifieer). 

14. 

(How Ayni, us Hotar of the Hods, Escaped the Meshes of Death.) 

When Agni was the Llotar of the Gods, Death sitting in the Bahis- 
pavamAna Stotra* lurked for him. By commencing the Ajya Sastra® 
with the Anus(.tibh metre, he overcame Death. Death repaired to the 
Ajya Sastra lurking for Agni. By beginning (to repeat) the Pra-uga 
Sastra, he overcame Death (again). 

At the midday libation, Death sat in the PavamAna Stotra 10 lurking 
for Agni. By commencing the Marutvatiya Sastra with Anustubh, he 
overcame Death. Death could not sit, at that libation, in the Brihati 
verses (repeated by the Hotar at the commencement of the Niskevalya 
Sastra). For the Brihatis are life. Thus Death could not take away 
the life. This is the reason that the Hotar begins (the Niskevalya 
Sastra) with the Stotriya triplet (corresponding to the SArnan which is 
sung) in the Brihati metre. The Brihatis are life. By commencing 
[182] his second Sastra (with Brihatis), he has the preservation of (his) 
life in view. 

At the evening libation, Death sat iu the PavamAna Stotra lurking 
for Agni. By commencing the Vaitfvadeva Sastra with Anustubh, Agni 
overcame Death. Death repaired to the Yajna yajniya Sdman. “ By 

’ The sacrifieer ia to make the sacrifice, i.e., the sacrificial man, his own, i.e, he must 
subject it to his own will, just as PrajApati did. Thus he makes it beneficial to others, just 
as PrajApati benefited gods and men by it. 

See page 120. 

* See the hymn : pro vodevuya uytiaye, 2, 05, which is in the Anustubh metre and 
which is meant iiere. 

10 Uchchn le jiitam u)h1Iuiho. SAmaveda Sainli. 2,22-29. 

" trip) | Sfimaveda Samh, 2, 53-54. 
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commencing the Agni-Maruta ^astra, with a hymn addressed to Vairf- 
Viluara, he overcame Death. For the hymn addressed to Vaidvnuara is a 
weapon ; the Yajna yajniya Sainan is the place. By repeating the Vairf- 
vunara hymn, he thus turns Death out of his place. 

Having escaped all the meshes of Death, and his clubs, Agni came 
off in safety. The Ilotar who has such a knowledge, comes off in safety, 
preserving his life to its full extent, and attains to his full age (of a hun¬ 
dred years). 

15. 

(Mamtvatiya Sastra. Indra Conceals Himself. How he was found.) 

Indra, after having killed Vritra, thought, ‘I might perhaps not have 
subdued him’ (apprehending his revival), and went to very distant regions. 
He (ultimately) arrived at the most distant place. This place is Anus- 
tubb, and Anustubh is Speech. He having entered Speech, lay down 
in her. All beings scattering themselves here and there went in search 
of him. The Pitaras (manes) found him one day earlier than the gods. 
This is the reason that ceremonies are performed in honour of the Pitaras 
previous to the day on which they sacrifice for the gods. 1 " They ; (the 
gods) said, “ Let us squeeze the [183] Soma juice ; (then) Indra will 
come to us very quickly.’’ So they did. They squeezed the Soma 
juice. By repeating the verse, A tva ratham (8, 57, 1), they made him 
(Indra) turn (towards the Soma juice). By the mantra, idam vaso sutam 
(S, 2, l), he became visible to the gods on account of the term ( suta ), 
i.e., squeezed (contained in it). ' 5 By the mantra, indra nediya ed ihi 
(8,53, 5), M they made him (Indra) come into the middle (of the sacri¬ 
ficial place). 

ITe who has such a knowledge, gets his sacrifice performed in the 
presence of Indra, and becomes (consequently) successful by means of the 
sacrifice, having Indra (being honoured by his presence). 

16. 

( Indra-Nihava Prayatha.) 

As Indra had killed Vritra, all deities thinking that he had not 
conquered him, left him. The iUaruts alone, who are his own rela¬ 
tions, 1 * did not leave him. The “maruto snipayah" (in the verse, Indra 

11 Tlie Pitaras are worshipped on the Am&vas.va day (New Moon), and the Darsa- 
pfirnima i*ti takes place on the pratipada (first day after the New Moon).—S4y. 

l * These two first are called tie pratipad and anuchara of the Marutvstiya 
Sastra, the beginning verse and the sequel. 

“ This mantra is called, iiidra-nihava prag itha, i.e., pragatba for calling Indra near. 

11 Svipi, which term occurs in tho Indra-Nihava Pragitha (8, 58, 6), is explained 
by say. <ru*n?u: But this interpretation, which is founded on 

Vedantic ideas strange to the poets of the Vedic hymns, is certainly wrong ; for, “being 
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nediya ) are the vital airs. .The vital airs did not leave him [184] llndra). 
Thence this Pragatba, which contains the term scdpi{ in the pada) asvdpe 
svapibhir, is constantly repeated (at the midday libation of all Soma 
sacrifices). When, after this (Pragntha\ a mantra addressed to Iudra 
is repeated, then all this (is termed) Marutvatiya (Sastra). If this 
unchangeable Pragatha, containing the term smpi , is repeated (then 
always the Marutvatiya Sastra is made). 

17. 

(Brahmaiiaspati Pragatha. To ichat Stotras the Iudra-Nihava and 

Brclhmanaspati Pragdtha belong. The Dhdyyds ) 

He repeats the Pragatha 18 addressed to Brahmanaspati. Led by 
Bj'ihaspati as .Purohita (spirirual guide), the gods conquered the celestial 
world, and were (also) victorious everywhere in this world. Thus the 
sacrificer who is led by Bfibaspati as his Purohita, conquers the celestial 
world, and is (also) victorious everywhere in this world. 

These two Pragathas, 17 not being accompanied by a chant, are recited 
with repetition 1 ' (of the last pada of each verse). They ask, “ IIow is it 
that these two Pragathas, which are not accompanied by a chant, are re¬ 
cited with repetition (of the last pada of each verse), the rule being that no 
Sastra verse can be recited with such a repetition, if it be not accompani¬ 
ed by a chant (The answer is) The Marutvatiya (Sastra) [185] is the 
recitation for the Pavamaua Stotra j 1 " they perform thisStotra (in singing), 
with six verses in the Gayatri, with six in the Brihati, and with three 

in profound sleep," does not suit tho sense of the passage at all. How could the Marutas 
assist Indra when they wero in '‘profound sleep" (susupti) ? In order to countenance 
his interpretation, Say. refers to tho meaning "prana,” life, attributed to the word by the 
author of the Ait. Hr. itself in this passage. The word is. however, to be traceable 
only to au-dpi or sva-dpi. That dpi moans “ friend, associate,” follows from several 
passages of tho Samhit;i. Seo Boehtlingk and Roth's Samskrit Dictionary, i., p. 860. 

" A PragStha comprises two ricJuts, according to as'v. hr. 8. 5, 14 : IJ^T: 

5=gi: STOW: i- «•, the Pratipad (opening of the Marutvatiya bastra) and its Anuchara 
(sequel) consist of three richas, the Pragdthas of two richas. 

17 Tho Indra-Nihava and UrShmanaspatyah Pragfttha. 

“ The two Pragatha verses are to be repeated, so as to form a triplet. This is 
achieved by repeating thrice tho fourth pada of each verse, if it be in the Brihati metre. 
In a similar way, the Sama singers make of two vorsos three. 

11 The Pavamana Stotra or the performance of the Sama singers at the beginning of 
the midday libation, consists only of throe verses in the Gayatri (uchchd tepita, Sftmaveda, 
2,22-24), of two in the Brihati (puimnah Somo, S. V. 2, 25, 26) and three in the Tris- 
tubh metre (pra tu ilmva pari kosam, 8. V. 2, 27-29). Tho throe Gayatris are sung twice, 
thus six are obtained, and the two Brihatis are twice repeated in such a manner as to 
produce each time three verses (by repeating thrice the last pada of each verse), which 
makes also six. Sdma prayoya. 
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in the Tristubh metres. Thus, the Pavamuna (Stoma) of the midday 
libation comprises three metres, and is fifteen-fold. 20 They ask, “ How 
becomes this Pavamuna Stoma celebrated (by a Sastra) ?” The two last 
verses of the Pratipad triplet (8, 57, 1-3, a tvd ratham) [186] are in the 
Gayatri metre (the first being Anus(ubh), and also the triplet which 
forms the sequel (of the Pratipad) is in the Gayatri metre. Thus the 
Gayatri verses (of the Pavamana Stotra) become celebrated. By means of 
these two Pragathas (the Indra-Nihava and Brahmanaspati Pragatha, 
which are in the Brihati metre) the Brihati verses (of the Pavamuna Stotra) 
become celebrated. 

The Sama singers perform this chant with these verees in the Bjihati 
metre, by means of the Raurava and Yaudhaja Sumans (tunes 21 ), repeating 
thrice (the last pada of each verse). This is the reason that the two Pra- 
gftthas, though they have no Stoma belonging to them, are recited with 
repeating thrice (the last pada of each verse). Thus the Stotra is in ac¬ 
cordance with the Sastra. 

Two Dhayyds’* are in the Tristubh metre, and also the hymn** in 
which the Nivid is inserted. By these verses (in the Tristubh metre), 
are the Tristubhs of the Stotra celebrated. In this way, the Pavamana 

73 For the explanation of this and similar terms, Sfiyana refers always to the Br&hma- 
nasof the SSmaveda. Tha explanatory phrase of the panchadas'ah stoma of the Sflraavetla 
theologians is constantly the following : cpj*i)r « qWT I <FJ- 

«?T> l tr tNwh « u«qi « 

These enigmatical words aro utterly unintelligible without oral information, which I was 
happy enough to obtain. They refer to the number of versos obtained by repetition of the 
triplet which forms the text of a Saman. The Sfunan consists of two verses only : it is 
first to be made to consist of three, by repetition of some feet of the two principal verses, 
before it can be used as a chant at the Souia sacrifices. After a triplet of verses has been 
thus obtained, it is to be chanted in three turns, each turn containing in three subdivi¬ 
sions a cortain number of repetitions. This number of repetitions is indicated by three 
rows of wooden sticks of the Udumbara' tree, called kusr f, each row comprising five (If the 
Stoma is the paiichadasa, the fifteen-fold), which the three Sama singers must arrange 
according to a certain order before they can chant the Sfiman. Each row is oalled a 
puryuya. The sevoral sticks in each row aro placed in the following order : 1st row—3 
in a straight, 1 across, 1 in a straight, line ; 2nd row—1 in a straight, 8 across, t in a 
straight, line ; 3rd row—1 in a straight, 1 across, 3 in a straight, line. As often as the sticks 
of one row are laid, the Sfiina singer utters the sound hint. This apparatus is regarded as 
quite essential for the successful chanting of the Saman. See more on this subjoct In the 
notes to 3, 42. 

71 These are tho names of the two peculiar tunes in which the verses, pundnah soma 
and duhrina lidhar (SSmaveda S. 2, 23-28) are sung. 

77 See 3, 18 : the two first, agtiir »etd, and tvam Soma kratubhih are in tho Tristubh 
metre. 

75 The Nivid hymn is janiftha upra , see 3, 19; it is in the Tristubh metre 
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Stoma, comprising three metres, being fifteen-fold, becomes celebrated for 
him who has such a knowledge. 

18 

(On the Origin of the Dli&yyas, their Nature and, Meaning.) 

He recites the Dhfiyyas. Prajapati had (once) sucked up from these 
worlds everything he desired [187] by means of the Dhayyas (from dhe, 
to suck). Thus the sacrificer who has such a knowledge sucks up from 
these worlds everything he desires. The nature of the Dhayyas is, 
that the gods at a sacrifice, wherever they discovered a breach, covered 
it with a Dhayya ; thence they are so called (from dlui, to put). The 
sacrifice of him, who has such a knowledge, becomes performed without 
any breach in it. 

As to the Dhayyas, we sew up with them (every rent in the) sacrifice, 
just as we sew up (a rent in) a cloth with a pin that it might become 
mended. A breach in the sacrifice of him who has such a knowledge 
becomes thus mended. 

As to the Dhayyas, they are the recitations for the Upasads.’ 4 The 
verse, Agnir netd (3, 20, 4), which is addressed to Agni, is the recitation 
for the first Upasad ; the verse, toain Soma kratuhliil}, which is addressed 
to Soma (1, 01, 2), is the recitation for the second Upasad ; the verse 
pinvanty apo (1, 04, 0), which is addressed to Visnu, is the recitation 
for the third Upasad. Whatever place one may conquer by means of 
the Soma sacrifice, he who, having such a knowledge, recites the Dhayyas, 
conquers (it only) by the several Upasads. 

About this last Dhayya, some say, the Ilotar ought (instead of 
pinvanty apo) to repeat tan vo maho (2, 34, 11), asserting, “ we distinctly 
know that this verse is repeated (as the third Dhayya) among the 
Bharatas.” But this advice is not to be cared for. Should the Ilotar 
repeat that verse (tcln vo maho), he would prevent the rain from coming, 
for Parjanya has power over the rain (but there is no allusion to him in 
that verse). But if he repeat the verse pinvanty apo, where there is a 
pada referring to rain (the third atyam na mihe), and one referring to the 
Marutas [188] (the storms accompanying the rain, in the first pada), 
and the word viniyanti, “ they carry off,” which refers to Visnu, whose 
characteristic feature is said to be vichakrame, i.e,, he strode (thrice 
through the universe), which meaning is (also) implied in the term 
vinayanti, and (where is further in it) the word, vdjic, “ being laden 
with booty,” referring to Indra (then the rain would come). This vese 
has four padas, and (as we have seen) refers to rain, the Marutas, Visnu, 


*• See Ait. Br. 1, 23-25. 
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and Iudra, and, though (on account of these allusions just mentioned, 
and its being in the Jagati metre) properly belonging to the evening 
libation, it is repeated at the midday libation. Therefore the cattle 
of the Bharatas which are at their stables at evening (for being milked) 
repair at noon to a shed erected for giving all the cows shelter (against 
heat). That verse ( pinvanty apo ) is in the .Tagati metre ; cattle are of the 
dagati nature; the soul of the sacrificer is the midday. Thus the 
priest provides cattle for the sacrificer (when he recites this verse as a 
Dhayyii at the midday libation). 

19. 

(The Marutvatiya Pragatha. The Nivid hymn of the Marutvatiya 
Sastra. Ilow the Molar can injure the sacvificcr by misplacing the Nivid.) 

He repeats the Marutvatiya Pragatha (pra va indraya brihale, 8, 
78, 3). The Manilas are cattle, cattle are the Pargutha (that is to say, 
the Pragatha is used) for obtaining cattle. 

He repeats the hymn jani^th'il ugrab (,1°, 73). This hymn serves 
for producing the sacrilicer. For, by means of it, the llotar brings forth 
the sacrificer from the sacrifice as the womb of the gods. By this 
(hymn) victory is obtained ; with it the sacrilicer remains victor, without 
it he is defeated. 

[189] This hymn was (seen) by (the ltisi) Gauriviti. G'auri- 
viti, the sou of f^akti, having come very near the celestial world, saw 
this hymn (/.<?., had it revealed); by means of it, he gained heaven. 
Thus the sacrificer gains by this (hymn) the celestial world. 

Having repeated half tho number of verses (of this hymn), he 
leaves out the other half, and inserts the Nivid a ‘ iu the midst (of both 


11 This is not strictly in accordance with the rules laid down by As'valfiyana, who 
in his srauta Sutras, 5, 14: afaBT 

i.e., the Nivid Sflkta is, jaiiixthu ugrah. After having repeated one verse 
more than half the number of verses (the whole has eleven verses) of which it consists, 
he ought to iusert the Nivid. That ought always to be done at the midday libation, 
where tho number o£ verses of tho Nivid Shkta is uneven. The Sftkta jauiftho ugra 


consists of eleven versos. The number boing uneven, the Marutvatiya Nivid is put 
in the hymn janiflha ugra after tho sixth verse, which concludes with The text 


of this Nivid (see the .s£nkhayaua Sdtras, 8 , 1(1) is (according to Sapta Hautra) as follows : 

nssidrswr ??c t q i i t *r§s 391 q?r 1 

1 sffrtfiSj , sRuggjsSifaaT 1 ^ f 1 «%- 

ft; m 1 1 suf $«it ftqr 1 5 ? sru 

v?Pst. 1 ff? qsran* wqg 1 RmfaKnft^foft: 1 sjsrTwjwsHraqL | 

i.e., May Indra with tho Marutas drink of tho Soma. He has the praise of the 
Marutas ; he has (with him) tho assemblage of the Marutas. He is the friend of 
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parts). The Nival is [190] the ascent to heaven; it is the ladder for 
climbing up to heaven. (Therefore) he ought to recite it (stopping at 
regular intervals) as if he were climbing up (a height) by meams of a 
ladder. Thus he can take along with him (up to the celestial world) that 
sacrificer to whom ho is friendly. Now, he who desires heaven, avails 
himself of this opportunity of going thither. 

Should the Hotar intend to do any harm (to the sacri ficer) thinking, 
“ may I slay the Vi^ through the Ksatra,” he need only repeat the 
Nividiu three different places of the hymn (in the commencement, middle, 
and end) For the Nivid is the Ksatram, (commanding power), and 
the hymn the Vi's (prototype of the Vaidyas); thus he slays the Vis 
of any one whom he wishes through his Ksatra. 26 Thus he slays 
the Virf through the Ksatram. 

Should he think, “ may i slay the Ksatram through the Virf,” 
he need only thrice dissect the Nivid through the hymn (by repeating 
the hymn at the commencement, in the middle, and at the end of the 
Nivid). The Nivid is the Ksatram, and the [191] hymn is Virf. lie 
thus slays whosoever Ksatra he wishes by means of the Vid. 

Should he think, “ I will cut oil’ from the sacrificer the Vid (relation, 
subject, offspring) on both sides," lie need only dissect (at the beginning 
and end) the Nivid by the call somsavom. Thus he cuts the sacrificer off 
from his Virf on both sides (from father and mother, as well as from his 
children). Thus he should do who has sinister designs towards the 

the Marutas, he is their help. He slew the enemies, he released the waters (kept 
back by tho demons of the air) by means of the strength of the Marutas. The gods fol¬ 
lowing him rejoiced at the (defeat of the) Asuras, the conquest of Vritra, at tho 
killing of sambara, at the battle (for conquering cows). Him (ludra) when he was 
repeating the secret verses, in the highest region, in a remote place, made the sacred 
rites and hymns (brahma si) grow (increase in strength) ; these (sacred rites) are through 
their power inviolable. He makes presents to tho gods, he who is with the Marutas his 
friends. May Indra with the Marutas here hear (our prayer), and drink of tho Soma. May 
the god come to his oblation offered to tho gods with (our) thoughts being directed to the 
gods. May be protect this Brahma (spiritual power), may be protect this Ksatram 
(worldly power), may he protect tho sacrificer who prepares this (the Soma juice), 
(may he come) with his manifold helps. May he (Indra) hear the sacred hymns ( brahm - 
on/), may he come with (his) aid ! 

** Theso sentences can be only understood when one bears in mind, that men of 
the higher caste are supposed to have a share in a certain prototype. Ksatra represents 
the commanding power. A Brahman, deprived of liis Ksatra, loses all influence and 
becomes quite insignificant in worldly things ; if deprived of his Vis', he loses his means 
of subsistence. A Ksatriya loses his power, if deprived of his ksatram, and his 
subjects, if deprived of his Vis. 




129 


sacrificer. But otherwise (iri the manner first described) he should do to 
him who desires for heaven (if he be friendly to him). 

fte concludes with the verse, vayah suparna upasedur (10, 73,11), 
i.e., “the poets with good thoughts have approached Indra, begging like 
birds with beautiful wings ; uncover him who is enshrouded in darkness ; 
fill the eye (with light) ; release us who are bound (by darkness), as it 
were, with a ropo (uidha)." When he repeats the words “ uncover him, ” 
Ac., then he should think that the darkness in which he is enshrouded, 
might go by means of his mind. Thus he rids himself of darkness. By 
repeating the words, “ till the eye, ” he should repeatedly rub both his 
eyes, lie who has such a knowledge, keeps the use of his eyes up to his 
old age. In the words, “ release us, ” Ac., the word nidhd means rope. 
The meaning is, release us who are tied with a rope, as it were. 

20 . 

v 

( WI'I) the Maro(as urn Honoured vith, a separate Sastra.) 

indra, when he was about to kill Vritra, said to all the gods, ‘‘Stand 
near me, help me.” So they did. They rushed upon Vj-itra to kill him. 
He perceived they were rushing upon him for the purpose of [192] 
killing him. He thought, “ T will frighten them.” He breathed at them, 
upou which all the gods were flung away and took to flight; only the 
Marutas did not leave him (Indra); they exhorted him by Baying, “ Strike, 
0 Bkagavau ! kill (Vjitra) ! show thy prowess ! ” This saw a liisi, and 
recorded it in the verse vritrasya tvd svasathdd (8, So, 7), i.e., “ all the 
gods who were associated (with indra) left him when Hung away by the 
breathing of Vritra. If thou keepest. friendship with the Marutas, thou 
wilt conquer in ail these battles (with Vjitra).” 

He (Iudra) perceived, “ the Marutas arc certainly my l'riends; these 
(men) love me ! well, I shall give them a share in this (my own) celebra¬ 
tion t^astra).” He gave them a share in this celebration. Formerly both 
(Indra as well as the Marutas) had a place iu the Niskevalya 5,7 ^astra. 
(But to reward their great services he granted thorn more, viz., a separate 
Marutvatiya £>astra, Ac.). The share of the Marutas (iu the midday 
libation) is, that the Adhvaryu takes the Marutvatiya Graha, and the Hotar 
repeats the Marutvatiya Pragatha, the Marutvatiya hymn, and the 
Marutvatiya Nivid. After having repeated the Marutvatiya ^astra, he 
recites the Marutvatiya YAjya. Thus he satisfies the deities by giving 
them their shares. (The Marutvatiya YAjya is) ye tmhUiatye maghavan 
'3, 47, 4), i.e., “drink Iudra, the Soma juice, surrounded by thy host, the 

3 ’ The second Sastra to be repeated by the Hotar at the midday libation, 

17 
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Marutas who assisted thee, 0 Maghavau, in the battles with the huge 
serpent (Ahi), ” &c. Wherever lndra remained victor in his various 
engagements, through their assistance, wherever he displayed his prowess, 
there (in the feast given in his honour) he announced them (the Marutas) 
as his associates, and made them share in the Soma juico along with 
him, 


[193] 21. 

(lndra wishes for I'mfipati's rank. Why Prajapati is called Kali, 
lndra s share in the Sacrifice.) 

lndra, after having slain Vritra and remained victor in various battles, 
said to Prajapati, “ 1 will have thy rank, that of the supreme deity ; I 
will be great!” Prajapati said, “Who am 1” [ho aham) ? lndra answered, 
“Just, what thou hast told( /.<?., kah, who?)” Thence Prajapati received 
the name leal}, who? Prajapati is (the god) kaf}, who? India is called 
mahendra , ie., the great India, because lie had become great (greater 
than all the other gods>. 

He, after having become great, said to the gods, "Give me a dis¬ 
tinguished reception !” 5 ‘ just as one here tin this world) who is (great) 
wishes for (honourable) distinction, and he who attains to an eminent 
position, is great. The gods said to him, “ Tell it yourself what shall 
be yours (as a mark of distinction).” He answered, “ This Mahendra 
Soma jar (Graha), among the libations that of the midday, among the 
^astras the Niskevalya, among the metres the Trist.ubh, and among 
the Sarnans the Pristlm'”’ 9 They thus gave him these marks of distinc¬ 
tion. They give them also to him who has such a knowledge. [194] 
The gods said to him, “Thou hast chosen for thyself all ; let some of 
these things (just mentioned) bo our also.” He said, “No, why should 
anything belong to you?” They answered, “ Let it belong to us, Magha- 
van.” He only looked at them (as if conniving). 

*• Of the words jJ 33133 B3y;\na gives the following explanation : q. 

** Pristha is a combination of two Sam a triplets for singing. Hero the principal 
chant of the Niskevalya Sastra, which is the centre of the whole Soma feast, is to bo 
understood. At the Agnistotnu, this chant is the Rathautaram. The four Stotras at the 
midday libation, which follow the Pavamana btotra, are called Pristha Stotras. For they 
are capable of entering into the combination, called Pristha, by putting in the midst of 
them another S&rnaii. At the Agni^toma, the actual Pristha is, however, not required. 
The four Pristha Stotras of the midday libation are, the Rathautaram, V&madevyam 
Naudhasam, and Kaleyam. 
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22 . 

(Story of Prdaahd, the wife of Indra. On the Origin of the Dhayya 
verse <Jf the Niskevalya Sastra. How a King can defeat a hostile army. 
All gods have a share in the Yajyd in the Virdt metre. On the Importance 
of the Virdt metre at this occasion.) 

The gods said, “There is a beloved wife of Indra, of the Vavata 50 
order, Prasaha by name. Let us inquire of her (what Indra’s intention is).” 
So they did. They inquired of her (what Indra’s intention was). She said 
to them, “1 shall give you the answer to-morrow.” For women ask their 
husbands; they do so during the night. On the morning the gods went to 
her (to inquire). She addressed the following (verses) to them : yad vavana 
purutamam" (10, 74, O', what Indra, the slayer of Vritra, the con- 
[195] queror in many battles of old has gained, filling (the world) with 
his name (fame), by what he showed himself as master in conquering 
( prasahaspati ), as a powerful (hero), that is what we beseech him to do 
(now); may he do it.” Indra is the mighty husband of Prasaha.. 3 * (The 
last pada) “ that is what we beseech him,” Ac., means, he will do what 
we have told him. 3 3 

Thus she (Prasaha) told them. The gods said, “ Let her have a share 
here (in this Niskevalya Sastra) who has not yet obtained one in it (na 
va vidat ). 34 So they did. They gave her (a share) in it; thence this 
verso, yad vdodna, Ac., forms part of the (Niskevalya) fsastra. 3 * 

The army (send) is Indra’s beloved wife, VnvAta, Prasaha, by name. 
PrajApati is by the name of hah (who ?) his father-in-law. If one wish 

10 The wives of a king are divided into three classes, the first is called mahifi, the 
second viivdta, the third or last parivrikti. S&y. Viivrita is in the Rigvoda Samliitii, 8, 
84,14, a name of Indra's two horses. Sfiyana in his commentary on the passage, proposes 
two etymologies, from the root van to obtain, and rd to go. The latter is the most 
probable. 

,l That part of the Samhitd where it occurs, not being printed yet, 1 put this verse 
hero in full : — 

Jtmrasn: | 

is taken by Sdyana in both his commentaries on the Aitareya Brahmanam, and the 
Rigveda Samhitd in the sense of a present tense | But it is hero conjunctive, which 
word alone gives a good sense. Besides, the present tense is never formed in this way. 

'■ The author takes prtisahaspati in the sense of husband of a wife, Prdsaha, above- 
mentioned. 

** I take here akarat in the sense of a future tense. Let , the Vcdic conjunctive, 
has often this meaning. Say. takes it in the sense of 

*' This is nothing but an attempt atau etymology of the name vdo'ita. That it is per¬ 
fectly childish, ovory one may see at a glance. 

*’ This verse, frequently used at various sacriiices, is the so-called Dluiyyii of the 
Niskevalya sastra at the midday libation. 
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that, his array might be victorious, then he should go beyond the battle 
line (occupied by his own array), cut a stalk of grass at.the top and end, 
and throw it against the other (hostile) army by the words, prasdhe has 
tvd p'lhjati ? i.e., “ 0 PrAsahA, who sees thee ? ” If one who has such a 
knowledge cuts a stalk of grass at, the top and end, and throws (the 
parts cut) against the other (hostile) army, saying prdsalic has ted painjati? 
it becomes split and dissolved, just as a daughter-in-law becomes abashed 
and faints, when seeing her father-in-law (for the first time). 

£196] Indra said to them (the gods), “You also shall have (a 
share) in this (t^astra).” The gods, said, “ Let it be the YAjyA verse,” 
in the VirAt- metre of the Niskevalya £$astra.” The Virat has thirty- 
three syllables. There are thirty-three gods, viz., eight Vasus, eleven 
Rudras, twelve Adityas, (one.) PrajApati, and (one) VasatkAra. He (thus) 
makes the deities participate in the syllables ; and according to the order 
of the syllables they drink, and become thus satisfied by (this) divine dish. 

Should the Hotar wish to deprive the saerificer of his house and 
estate, he ought to use for his YAjyA along with the VasatkAra a verse 
which is not in the Virat metre, but in the GAyatri or Tristubh, or any 
other metre (save the Virat); thus he deprives him of his house and estate. 

Should he wish to procure a house and estate for the saerificer, he 
ought to repeat his YAjyA in the VirAt metre : piha somam indra mandatu, 
(7, 22, 1). By this verse, he procures for the saerificer a house and estate. 

23. 

{On the Clow Relationship hehvcen Sihnan and Rik. Why the Sdma 
Singers require, three fichus. The fire-fold division of hoth. Both are 
contained in the Virat. The five parts of the Nificvalya Sastra.) 

First there existed the Rik and the Saman (separate from one an¬ 
other) ; sa was the Rik, and the name amah was the SAman. Sd, which was 
Rik, said to the Saman, “ Let us copulate for begetting children.” The 
Saman answered, “ No ; for my greatness exceeds iyours 1 .” (Thereupon) 
the Rik became two; both spoke (to the Saman to the same effect); but 
£ 197 ] it did not comply with their request. The Rik became three 
(divided into three); all three spoke (to the Saman to the same effect). 
Thus the SAman joined the three Richas. Thence the SAina singers use 
for their chant three Richas/ 7 (that is) they perform their work of chanting 
" This is pihci somam indra (7, 221). 

»’ Tho Saman, to which the Niskevalya .Sastra of the Hotar refers, is the Rathan 
taram. It consists only of two richas (verses), viz.,abhi tvd Kura and no tveivan (Samaveda 
Kamh. 2, 30, 31), but by tho repetition of certain parts of those two verses, three are 
produced. See about this process, called punarddayam, above. 
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with three Richas. (This is so also in worldly affairs.) For one man 
has many wives (represented by the Richas)' but one wife has not many 
husBands at the same time. From sa and amah having joined, sama was 
produced. Thence it is called sdman . M Ho who has such a knowledge 
becomes stiman, i.e., equal, equitous. He who exists and attains to the 
highest rank, is a silwnn, whilst they use the word asamanya, i.e., 
inequitous, partial, as a term of reproach. 

Both, the Rile as well as the Soman, were prepared (for sacrificial 
use) by dividing either into five [ 198 ] separate parts: (1) cXhdva. 

'the call both s/I vom at the commencement of the ^astras, and Iwhltdra 
(the sound hum, commencing every Saman); (2) the pvastdva (prelude, 
first part of the text of the Saman) and the first rich out of the 
three, required for the Saman of the Niskevalya ^astras'i; (3) the 
udgttha (principal part of the Saman), and the second rich ; (4) the 
pratiMra (response of the Saman), and the last rich (out of the 
three); (5) nidhaunm (the finale of the Saman) and the call vau$at 
(at the end of the Yajya verses). 3 ' 1 Thence they say, the sacrifice is 



»* The same etymology is given in the Chh&ndogya Cpanisad, 3, C, 1-6, p. 58 in the 
Calcutta edition of the Bibliotheca Indica): St sfJWKiKfltH i.o> the earth is so, 

and fire <nwi, whence comes Sftma. The author of this I’punPad also supposes that the 
S;ima rests on the Rik, the latter being compared to the earth, the first to the firo burning 
on her. This etymology is wholly untenable from a philological point of view. Tho 
crude form is not *»»»:«, but miman ; thence tho derivation of the second part of the word 
from ama (a noun ending in a, not »-*) falls to the ground. The first part sd is regarded 
as tho feminine of the demonstrative pronoun, and said to mean lilk, for Rik is a feminine. 
But such raoustrous formations of words are utterly strange to tho Sanskrit language 
and sanctioned by no rules of the grammarians. In all probability we have to trace 
the word srimun to the root so, *• to bind," wheneo tho word uvasun't, i.e., pause, is 
derived. It thus means "what is hound, strung together," referring to the peculiar 
way of chanting the Simans. All sounds and syllables of one of the parts of a Sauian 
are so chanted, that they appear to bo strung together, and to form only one long sound. 

•’Many Samans are divided into four or five parts. See the note to 2, 22. If five 
parts arc mentioned, then either tho hitiikdra, which precedes the prastdva, is counted as 
a separate part, or tho pratiluira part divided into two, pratiluira and upudrava, the 
latter generally only comprising a few syllables. 

In order to better illustrate the division oi Samans into five parts, 1 give here 
tlie Uathantaram, according to these divisions : 

First rich—(l). prastdva:— f 11 suftr sjy si »i 

(2) udgttha . fsTRWFT SflRf: §WT t*™** U 

(3) pratiluira . ’snttfPTOT l 

(4) upadrava ; f[l 3WT I 

(5) nidhauam : SR? I 

Second rich- (1) prastdva : t 
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[199] five-fold (is a pentad). Animals are five-fold (consist of five parts, 
four feet and a moutli). 

(Both, the Rik and the Suman, either of which is divided into* five 
parts, are contained in the Vimt, which consists of ten syllables). 40 
Thence they say, the sacrifice is put in the Vi rat, which consists of ten 
parts. 

(The whole Niskevalya Ssastra also consists of five parts, analogous to 
the five parts of the Suman and the Rik at this fWra.) The stotriya is the 
soul ; the anurupa is offspring, the dhdyyd is the wife, animals are the 
pragatha, the sitktam is the house. 41 

He who has such a knowledge, lives in his premises in this world, 
and in the other, with children and cattle. 

24. 

(The Stotriya, Anurilpa, Dhayya, Sdma-Pragittha and Nivid Silkta of 
the Nifkevalya Sastra.) 

He repeats the Stotriya. He recites it with a half loud voice. By 
doing so, he makes his own soul (the Stotriya representing the soul). 

(21 udgitha *T 5TT 9T ST 

( 8 ) pratihdra : if 5 T[^T STI5TT I 
<«) upadrava : STT^rlT sffat ?! ^TT I 
(5) nidhanam SR 7 || 

Third rich : (1) prastdva «Tirl^T I 

( 2 ) udgitha : !f 5T^T^ flsqpMI HVj<rfai^*lft|*TT: II 

( 8 ) pratihdra: • 

(4) upadrava • STTfllfUrfal ?I 3^1 I 

(5) nidhanam: Agnistoma Sam Prayaga. 

From this specimen the reader will easily learn in what way they make of two 
richas three, and how they divide each into live parts. The prastdva is chanted by the 
Prastotar, the udgitha by the Udgatar (the chief of the Sama singers), the pratihdra by 
the pratihartar, the upadrava by the Udgatar, and the nidbauam by all three. 

40 This statement is not very accurate. In other passages it is said, that it consists 
of thirty-three syllables, see 8 , 22. The metro is divided into three padas, each consisting 
of nine, ten, or eleven syllables. 

41 Here are the five parts of the 2ii>kovaly* Sastra severally enumerated. The 
stotriya are the two verses of which the Rathantara consists, but so repeated by the 
Hotar as to make three of them, just as the Sfima singers do. The substantive to be 
supplied to stotriya is pragatha, i.e., that pragdtha, which contains the same text as the 
stotram or performance of the Sdma singers. The anunipa pragatha, follows the form 
of the Stotriya ; it consists of two verses which are made three. It must have the same 
commencing words as the Stotriya. The anurtipa is : abhi tvd piirvapitaye ( 8 , 3, 7-8). 
The Dhftyyft is already mentioned (8, 22). The Sdma pragatha is : pibd sutnsya ( 8 , 3,12). 
The sttkta or hymn is mentioned in the following (24) paragraph. 
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He repeats the Anurupa. The Auurupa is offspring. It is to be 
repeated with a very loud voice. [200] By doing so, he makes his 
children more happy than he himself is (for theStotriya representing his 
own self, was repeated by him with a half loud voice only.) 

He repeats the DliAyyA. Tbe DhAyyfi is the wife. It is to be 
repeated with a very low voice. When he who has such a knowledge 
repeats the DhayyA with a very low voice, then his wife does not 
quarrel with him in his house. 

He repeats the (Sama) Pragatha. It is to be repeated with the proper 
modulation of the voice (».«., with the pronunciation of the four accents). “ 
The accents are the animals, the Pragatha are the animals. (This is 
done) for obtaining cattle. 

He repeats the Sukta * 5 (hymn) : indramja un virydni [ 201 ] 
(1, 32). This is the hymn liked by India, belonging to the Nis- 
kevalya ^astra, and (seen) by Hirariyastilpa. By means of this hymn, 
Hiranyasttipa, the son of Angiras, obtained the favour of India (and) 
gained the highest world. He who has such a knowledge, obtains the 
favour of India (and) gains tLe highest world. The hymn is the house 
as a firm, footing. Thence it is to be repeated with the greatest slowness. 
(For a firm footing as a resting place is required for every one.) If, for 
instance, one happens to have cattle grazing in a distant quarter, he 
wishes to bring them (in the evening) under a shelter. The stables are the 
firm footing (the place where to put up) for cattle. That is the reason 

41 The mantras which form part of the (sastras are nearly throughout monotonously 
(ekairutya) repeatod. Only in the recital of the SSma prag&tha an exception takes place. 
It is to be repeated with all the four accents: amidrillo, amidcittatara, vdutta, and 
tvaritu, just as is always done when the Rigveda is repeated in the temple, or in private 
houses, without any religious ceremony beiug performed. 

41 In this hymn, the Nivid of the .N'iskcvalya fciastra is to be inserted after its eighth 
verse. The Nivid is as follows : 

dm i n^stwf i arom: I war i dm l 

sram l sit dm i gd i i mrnrf Star i fajrffr$iw: i wmfrT- 

i dmm i smt $d fcjRtaag 

I d^» (the conclusion being the same as in tbe Marutyutiya Nivid, see page 
180) i.e., May the god Indra drink of the 8oma juice, he who is the strongest among those 
who are born only once ; he who is the mightiest among thoso who are rich; he who is the 
master of the two yellow horses, ho the lover of Prisni, he tho bearer of the thunderbolt, 
who cleaves tho castles,-who destroys the castles, who makes flow the water, who carries 
tho waters, who carries the spoil from his enemies, who kills, who is far-famed, who appears 
indifferent forms upamiitikrit, lit., making similes), who is busy, he who has been here a 
willing god (to listen to our prayers). May tho god Indra hear, &c. Sapta hdutra. 
Instead of the ftankliflyana SGtras 7, 17, read ♦jdjtt'lfl which is less correct, and 

appears to be a mistake. 
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that this hymn, which represents a iirm footing, or shelter for cattle, which 
was represented by the Pragiitha, is to be repeated very slowly, so as to 
represent a firm footing. 


THIRD CHAPTER. 

{The Abstraction uf Soma. Origin of the Three Libations. Evening 
Libation. The Vaisvadeoa and Ajnimclruta Sastran.) 

25. 

(St.or ij of the Metres which were desp itched by the Gods to fetch the Soma 
from heaven. Jagate and Tristubh unsuccessful. Origin of Diksd, Tapas, 
and Daksiwi). 

The king Soma lived (once) in the other world tin heaven). The 
Gods and Risis deliberated : how might the king Soma (be induced) 
to come to us ? They said, “ Ye metres must bring back to us this king 
Soma.” They consented. They transformed themselves into birds. 
That they transformed themselves into birds (supanja), and Hew up, is called 
1202] by the knowers of stories saupanjam (i.e., this very story is called 
so). The metres went to fetch the king Soma. They consisted (at that 
time) of four syllables only ; for (at that time) there were only such metres 
as consisted of four syllables. The Jagati, with her four syllables, flew 
first up. In flying up, she became tired, after having completed only 
half the way. Sho lost three syllables, and being reduced to one syllable, 
she took (from heaven) with her (only) the DiJisd and Tapas, 1 and flew 
back (to the earth). He who has cattle is possessed of Diksa and pos¬ 
sessed of Tapas. For cattle belong to Jagati. Jagati took them. 

Then the lYistubh flew up. After having completed more than 
half the way, she became fatigued, and throwing off one syllable, be¬ 
came reduced to three syllables, and taking (with her) the Daksina, flew 
back (to the earth). Thence the Daksina gifts (sacrificial rewards) are 
carried away (by the priests) at the midday libation (which is) the place 
of the Trist.ubh; for Tristubh alone had taken them* (the Daksina 
gifts.) 

26. 

(Gayaln successful / Wounded when Eobbuig the Soma. What became 
of her nail cut off, &c.) 

The gods said to the Gayatn, ” Fetch thou the king Soma.” She con¬ 
sented^ bnt said, “During the whole of my journey (up to the celestial 

1 fliesc gifts are to bo bestowed upon tko sacritieer at the Diktci'.nyd i$ti, &'« t - 
l, 1-5. 

1 The W0i,ds arc to 1,0 parsed as follows: ftsjvf | f% | 
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world), you must repeat the formula for wishing a safe passage for me.” 
I he gods consented. She flew up. The gods [203] repeated throughout 
her passage the formula for wishing a safe passage, viz., pra cha aha , go, 
and come back, and come back. For the words, pra did did , 3 signify, that 
the whole journey will he made in safety. He who has a friend (who 
sets out on a journey) ought to repeat this formula ; he then makes his 
passage <n safety, and returns in safety. 

The Gayatrl, when flying up, frightened the guardians of Soma, and 
seized him with her feet and bill, and (along with him) she also seized the 
syllables which the two other metres (Jagati and Tristubh) had lost. 
Ki iifanu, (one of) the guardians 4 of (lie Soma, discharged an arrow after 
her, which cut off the nail of her left leg. This became a porcupine. 

(The porcupine, having thus sprung from the nail which was cut oil), 
the \ asfa (a kind of goat) sprang from the marrow (rasa) which dripped 
from the nail (cutoff). Thence this goat is a (suitable) offering. The shaft 
of the at row with the point (discharged by Krishinu) became a serpent 
which does not bite (duudubha by name). From the vehemence with 
which the arrow was discharged, the snake -raja was produced ; from the 
leathers, the shaking branches which hang down (the airy roots of the 
Arfvattha) ; from the sinews (with which the feathers were fastened on the 
shaft) the worms called iiamiupada, from the fulmination (of the steel) the 
seipcnt aiidhdhi. Into such objects was the arrow (of Kj'isaiup trans¬ 
formed. 

27. 

[2o4j ('Origin oj (he Hirer Libalioim. The)/ all are of equal xlrciigth.) 

What (jiiyuti i had seized with her right loot, that became the morning 
libation , she made it her own place. Thence they think the morning 
libation to he the most auspicious (of all), lie who has such a knowledge, 
becomes the first and most prominent (among his people) and attains to 
the leadership. 

What she had seized with her left foot, became the midday libation. 
This (portion) slipped down, and after having slipped down, did not attain 
to the same (strength) as the first libation (held with the right foot). The 
gods got aware of it, and wished (that this portion should not be lost). 
They p ut ( therefore) in it.^of the metres, the Tristubh, and of the deities. 

3 This formula is used for wishing to a friend who is sotting out on ^journey Tsafo 
passage and return in safety. 


* Sayaua here quotes an Adhvaryu mantra containing the names of the guardians of the 
Soma, among whom one is Krisanu : q; 

m tf Sec Vajasaneyi 8amhita,4, 27, with Mahidhara’s commentary on 
it (p. 117 iu Weber’s edition). 

18 
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Indra. Therefore it (the midday libation) became endowed with the same 
strength as the first libation. He who has such a knowledge, prospers 
through both the libations which arc of equal strength, and of the same 
quality. 

What Gayatri had seized with her bill, became the evening libation. 
When flying down, she sucked in the juice of this (portion of Soma, 
held in her bill), and after its juice had gone, it did not equal (in strength) 
the two first libations. The gods got aware of that and wished (that the 
juice of this portion should be kept). They discovered it (the remedy) in 
cattle. That is the reason that the priests pour sour milk (in the Soma at 
the evening libation), and bring oblations of melted butter and of flesh 
(things coming from the cattle). In this way, the evening libation obtain¬ 
ed equal strength with the two first libations. 

lie who has such a knowledge, prospers through all the libations which 
are of equal strength and of the same quality. 

[205] 28. 

( Hoi<: Trldubh and (tayalri ubfahied their ]>roi>cr 
n amber uf syllabi' s.) 

The two other metres said to the Gayatri, “ That which thou hast 
obtained of us, viz., our syllables, should be restored to us.” The Gayatri 
answered, “ No.” (They said) “ As far as the right of possession is con¬ 
cerned, they (those syllables) arc ours.” They went to ask the gods. The 
gods said, “ As far as the right of possession is concerned, they are yours.” 
Thence it comes, that even here (in allairs of daily life), people say when 
they quarrel, “ as far as the right of possession is concerned, this is 
ours,”* 

Hence the Gayatri became possessed of eight syllables (for she did 
not return the four which she had taken from the others'*, the Tristubh 
had three, and the Jagati only one syllable. 

The Gayatri lifted the morning libation up (to the gods) ; but the 
Tristubh was unable to lift up the midday libation. The Gayatri said 
to her, “ I will go up (with the midday libation); let me have a share 
in it. The Tristubh consented, and said, “Put upon me (who consists 
of three syllables), these eight syllables.” The Gayatri consented, and put 
upon her (eight syllables). That is the reason that at the midday libation 
the two last verses of the triplet at the beginning of the Marutvatiya 
Sastra (the first verse being in the Anustubh metre), and its sequel 

‘ This remark here is only made to illnstrato a phraso which seems to baro been 
vory common in the Vedic Samskyit : if: 
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(the anuahara triplet) belong to the Gayatri. After having obtained thus 
eleven syllables, she lifted the midday libation up (to heaven). 

The Jagati which had only one syllable, was unable to lift the third 
libation (up). The Gayatri said [206] to her, “ I will also go up (with 
tb.ee); let me have a share in this (libation).” The Jagati consented (and 
said), “ Put upon me those eleven syllables (of the Gayatri and Tristubh 
joined). She consented and put (those eleven syllables) upon the Jagati. 
That is the reason, that, at the evening libation, the two latter verses of 
the triplet with which the Vairfvadeva ^astra commences (pratipad), 
and its sequel (anuchara) belong to the Gayatri. Jagati, after having 
obtained twelve syllables, was able to lift the evening libation up (to 
heaven). Thence it comes that the Gayatri obtained eight, the Tristubh 
eleven, and the Jagati twelve syllables. 

He who has such a knowledge, prospers through all metres which are 
of equal strength and of the same quality. What was one, that became 
three-fold.* Thence they say, only he who 1ms this knowledge, that what 
was one, became three-fold, should receive presents. 

29. 

(Why the Adityas and Savitar have a share, in the evening libation. 
On Vayu's and Dydvaprithiri,’s share in it.) 

The gods said to the Adityas, “ Let us lift up this (the evening) 
libation through you.” They consented. Thence the evening libation 
commences with the Adityas. 7 At. the commencement of it there is (the 
[207] libation from) the Adilya gralia. Its Yajya mantra is, ddityaso 
aditir madayantdm (7, 51, 2), which contains the term mad, “to be 
drunk,” which is complete in form (equal to the occasion). For the 
characteristic feature of the evening libation is, “to be drunk.” He 
does not repeat the Anuvaeatk&ia, • nor does be taste the Soma (as is 
usual, after the libation lias been poured into tlie fire); for the Anuvasat- 
k&ra is the completion, and the tasting (of the offering by the priests) 
is also the completion (of the ceremony). The Adityas are the vital 
ail's. (When the Ilotar, therefore, does not repeat the Anuvasatkara, 

• This remark refers to the fact that the Gfiyatri, which consisted originally only 
of eight syllables, consists of three times eight, i.e., twenty-four. 

’ The very commencement of the evoning libation is the pouring of Soma juice from 
the so-called Aditya graha (a wooden jar). Then follows the chanting of the Arbhavam ; 
then the offering of an animal, and that of Purod&sa to the manes, after which a libation 
is poured from the Savit ri graha, and the Vai-ivadeva 8 astra repeated. (Asv. 8r, 8. S, 17.) 

• See page IS3. 
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nor taste the Aditya libation, (he things', T will certainly put no end 0 
to the life (of the sacrifieer). 

The Adit.yas said to Savitar, “let us lift up this (the evening) 
libation through thee.” He consented. Thence’the beginning (pvalipad 
of the Vnirfvadeva £>astra at the evening libation) is made with a triplet 
of verses addressed to Savitar. 10 To the Vaisfvadeva ^astra belongs 
tJie Savitri graha. Before 1 ' the commencement (of this Sastra) he 
repeats the YAjyA for the libation (from the Savitri graha), daw An /l 
(levah narila varonyam (A4v. $r. S. f>, 18). This verse’• contains 
[208] the term mad “ to be drunk ” which is complete in form. 
The term mad “ to be drunk" is a characteristic of the evening libation. 
Tie does not repeat the AnuvasatkAra, nor does lie taste (from the 
Soma juice in the Savitri graha). For the AnuvasatkAra is completion, 
the tasting (of the Soma by the priest) is completion. Savitar is the 
life. (Tie should do neither, thinking) I will certainly put no end to 
the life (of the sacrifieer). Savitar drinks largely from both the 
morning and evening libations. For there is the term pika, “drink," 
at the commencement 15 of the Nivicl addressed to Savitar at the 

5 The negation is here expressed by net, t.e., na it, the same word, which is almost 
exclusively used in the Zend-Avesta, in the form unit., for expressing the simple 
negative. 

10 The Pratipad, or beginning triplet of verses of the Vaisvadcva Sastra is : 
tnt savitur vriuhnahe (5, 82,1-3). 

11 The Yd.iya is to bo repeated before the Vaisvadcva Sastra is repeated. 

13 It is also, with some deviations, found in the Atharvaveda Samhita (7, 14,4). 
According to the asv. Sutras, it runs as follows : 

ggqi ^mi sngftr i ft warn 

Kill vnffttl || The deviations of the text in the Atharvaveda consist 
in the following : instead of for for it has 

; instead of it has 5 ;^. It is evident that tho readings of the Athar¬ 
vaveda are corrupt ; for it will be impossible to make out the senso of the mantra from its 
text presented in tho Atharvaveda : but it may bo done from that one given in the 
Asvalfiyana Sfltras. I translate it as follows : “ Tho divine house-father Savitar, who is 
chosen (as tutelary deity by men), has provided people (mjn) with precious gifts to 
make offerings to Daksa (one of the Adityas) and tho manes. May he drink the 
Soma! May tho (Soma) offerings inebriate him, when on his wanderings, ho pleases 
to delight in his (the Soma’s)quality !" 

13 In tho words, savitri derail somasya pibatu. The hymn, in which the Nivid for 
Savitar is inserted, is, abhiid deiah sanita (4, 64). The whole Nivid is as follows : 

sftqr 3ro*q ftqg i ff*»*rTrftji gftrsn: i gqrg: i fqfswssmqq: | 

q : mgqjgfa#! I srfqt i wb* Hlftqqigq | $g I q)5yfimq*qrf I 

wig* i gjftr’$iqt i | «$q gqr* i q?rcftqf mftqswurcfa i srftsr $q 

wqft? ?frq*q ( Sjqt $qfro (The conclusion is just as in the other Nivids). 

Sapta Huutra. In the Sankhay. isr. Sutras ;8, 18), there are, before the words : 
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[209] evening libation', and at the end 14 the term mad, “ to be drunk,” 
Thus he makes Savitar share in both the morning and evening libations. 

At the morning and evening libations, verses addressed to Vuyu are 
repeated, many at the morning, one only 1 ' at the evening, libation. That is 
done because the vital airs (represented by VAyu, the wind) in tli6 upper 
parts (represented by the morning libation) of the human body are more 
numerous than those in the lower parts (represented by the evening 
libation). 

lie repeats a hymn addressed to Heaven and Earth. lf ’ For Heaven 
and Earth are stand-points. [ 210 ] Earth is the stand-point here, and 
Heaven is the stand-point there (in the other world). By thus repeating a 
hymn addressed to Heaven and Earth, the Hotar establishes the sacrifieer 
in both places (in earth and heaven). 

30. 

[Story of tlu' Ribhu*. On their Share in the Evening Libation.) 

He repeats the Riblni hymn (lahsan ratham , 1, ill). 17 The (beings 

flfan : I translate it as follows : May the god Savitar drink of the Soma juice 
ho with his golden hands and his good tongue, with liis flne arms and One Ungers, he 
who produces thrice a day the real objects (i.r., the external world is visible in the 
morning, at noon, and in the evening), he who producod the two treasures of wealth, 
the two loving sisters (night and dawn), the best tilings that aro created, the 
milking cow, the ox-drawing cart, the swift septad (of horses for drawing the carriage 
of the sun-god), the femalo (called) pumndhi, i.r , meditation, the victorious warrior, the 
youth in the assemblage (of mon), &e. 

14 In the words, savitei devah ihu travail ilia soman'ju mat ant. 

T his remark refers to the last words which are appended to the Nivid hymn for 
Savitar, ris., mi/mibhir vriyavihci. The whole appendage, which is to be found in the Asv. 
or. 8. 5, IS, and in Sapta Hiiulra is : I JTWlfireW 

frrczfaa ^ I at i.c., Yuyn,come hither with (thy) steeds, 

unloosen them, (come) with eleven for thy own sake, witli twenty-two for (making) the 
sacrifice oni ! witli thirty-three for carrying (the sacrifice). 

11 This is pradytivti yajnriih (1, 159). The Nivid to be inserted before the lost verse 
of tlie PySvaprithivi hymn is : 

Hreai i fam =3 urai ^ gs?* suntf n \ | vjszji 

^ Frnm ^ i gpi ^ i shj* i * i ^i- 

i nw wmi \ srnf ^ firai 1 sr? a® 

I a? qsmwrecrr i i sat sRnnuaamaf II May Heaven 

and Earth enjoy the Soma which are the father and mother, the son and generation, the 
cow and the bull, the grain and the wood, the well-provided witli seed, and the well-pro¬ 
vided with milk, the happy and the beneficial, the juicy and milky, the giver of seed, and 
(holder) of seed. May both Heaven and Earth here hear (mo) 1 May they here enjoy the 
Foma, &c. 

II The Nivid inserted before the last verso of the Ribhu hymn is : 





142 


called) Ribliu9 among the gods, had, by means of austerities, obtained 
the right to a share in the Soma beverage. They (the gods) wished to 
make room for them in the recitations at the morning libation , but 
Agni with the Vasus (to whom this libation belongs), turned them 
out of the morning libation. They (the gods) then wished to make 
room for them in the recitations at the midday libation; but Indra 
with the fludvas tto whom this libation belongs), turned them out of 
this libation. They then wished to make room for them in the [211J 
recitations at the evening libation ; but the Visve Devah (to whom it be¬ 
longs), tried to turn them out of it, saying, “ They shall not drink here ; 
they shall not. ” Prajapati then said to Savitar, “ These are thy pupils; 
thou alone (among the Vitfve Devah), therefore, shall drink with them.” 
He consented, and said (to Prajapati), “ Drink thou also, standing on both 
sides of the Ribhus. ” Prajapati drank standing on both sides of them. 
(That is the reason that) these two DhAyyas (required for the Vairfvadeva 
^a9tra) which do not contain the name of any particular deity, and 
belong to Prajapati, are repeated, one before the other, after the Ribhn 
hymn. (They are) mrupakHinnii ■(Kaye (1, 4, 1) and ayam vena's chodayat 
(10, 123, 1). 19 Prajapati thus drinks on both their sides. Thus it comes 
that a chief As rritht) favours with a draught from his goblet whom he 
likes. 

The gods, however, abhorred them (the Ribhus), on account of their 
human 19 smell. (Therefore) they placed two (other) DhAyyas between 
the Ribhus and themselves. (These are) yebliyn mild madhumat (10, 03 
3), and evd pitre visva devdya (4, 50, G), 30 

wftrei: t 15t i i vjsra 

9ft i srrai u%«i i siwft ^it 

I tftfi May tbo diviae Ribhus enjoy the 

Soma, who are busy amt clever, who are skilful witli their bauds, who are very rich, 
who aro full of bliss, full of strongth, who cut the cow which moves everywhere, 
aud has all forms (i>„ the earth), who cut the cow (that) she became of all forms, who 
yoked the two yellow horses (of Indra) who went to the gods, who when eating got 
aware of the girls, who entered by their skill upon their share iu the sacrifice in the 
year (at the sacrificial session lasting for one year); may the divine Ribhus hear (us) 
here and enjoy the Soma, &c. 

“ This whole story is invented for explaining the position assigned to certain verses 
aud hymns in the Vaisvadeva feastra. After the hymn addressed to Savitar, abhild 
devah savit/i (4, 54), there follows the verse surdpaftritimin, which is called a Dhfiyyfi; 
then comes the hymn addressed to the Ribhus, tafcsan radium, and then the verse ayam 
veitas, which is also a nhiyyi. See Asv, Sr. S, 5, 8. 

19 Tiiey are said to have been men, and raised themselves to an equal rank with the 
gods by means of sacrifice and austerities. 

10 These two verses immediately follow : ayam trims chodayat, Asv. hr, S. 

5 , 18 . 
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[212] 31. 

The Nivid hymn for the Vi'soc Devuh. On the Dli&yyas of thcVais- 
oudcva Sastra. To -what deities it belong*. On the concluding verse of 
this Kastra). 

He repeats the Vaisvadeva hymn. 31 The Vaisvadeva isastra shows 
the relationship of subjects (to tlieir king) Just as people reprebent the 
interior part [213] (of a kingdom), so do also the hymns (represent the 
interior, the kernel, of the Sastra). The Dhayvas, theD, are like what is 
in the desert (beasts, &c.) That is the reason why the Hotar must repeat 
before and after every Dhuyya the call kniisdcow- (for every Dhiiyyu is 

51 This is a no bhad erh kratavo (1,89). Tho Nivid inserted before the last verse of 
this Vis'vedevuh by mu is : 

STOW i I I : I 

5TwrerT^wfa*fteT5T: i wwi: qgenrsa : i i ^ nN sftrafa 

: < i ^ ^ i i i sq : i 

«w» i «aai i sroaj i frpira: i nfara: i 

trsft: i i arapa i i stdr m w i 

m wRflHjrn'rfeiHTffiff i fM wqfirc nw* i ant 

(Sapta Hftutra). Tho test as given in the Sankhaya. f-,r. 8 . 8 , 21, differs in several pas¬ 
sages. Instead of 35 ^ 0 it lias qepffif 0 which is, no doubt, more correct. Tho 
words a re transposed ; they follow after after which 

nrqfiwo and qiq Q *jo are put. Instead of isfatflo, there is SffeiraimfitalW <g*T qf% 

Tho translation of some terms in this Nivid, which is doubtless very old, is extromoiy 
difficult. Now and then the reading does not appear to bo correct. It is, however, 
highly interesting, as perhaps one of tho most ancient accounts wo have of tho 
number of Hiudu deities. They arc here statod at 8 times 11; then at 33, thon at 
303, thon at 3003. It appears from this statement, that only the number 3 remained 
unchanged, whilst tho number 30 was multiplied by 10 or 100. Similarly, the 
number of gods is stated at 3330 in a hymn ascribed to the Itisi Vis'vffmitra 
Uigvoda, 3, 9, 9 This statement appears to rely on the Vaisvadeva Nivid, For, if wc 
adcl 33-i 303-(-3003 together, wo obtain exactly the number 3389. This eoincidcnoo 
can hardly bo fortuitous, and wo have strong reasons to bolievo that Visvamitra 
perfectly knew this Visvo Dcvah Nivid. That it contains one of tho most authoritative 
passages for fixing tho uumber of Hindu deities follows from quotations in other*Vcdic 
books. So wc read in the Bpihad Aranyaka Upanishad (page 642-49, edited by Rocr, 
Calcutta, 1849) a discussion by Yiijaavalkya on the number of gods, wbero ho appeals to 
the Nivid of the Vaia'vadova bymu as the most authoritative passage for settling this 
question. Perhaps the oldest authority wo have for fixiug the number of the Hindu deities, 
on tho first instance, at thirty-three, is Rigvcda, 8,28,1. Tho hymn to which this verso 
belongs is said to have descended from JIanu, tho progenitor of the human race. Its 
style shows traces of high antiquity, aud there can bo hardly any doubt, that it is ono of 
the earliest Vedic hymns we have. Tho division of these thirty-three deities into three 
sets,each of eleven, equally distributed among thc three worlds, heaven, air, and earth, 
(soe 1,139, It) appears to bo the result of later speculations. According to the Nivid in 
question, the gods arc not distributed among the three worlds, but they arc in heaven 
and earth, water, and sky, in the Brahma and Ksatra, in the Barhis, and on the Vcdi, in 
the sacrifice, and in the air. 
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considered as a separate recitation distinct from tie body of the Sastra). 
(Some one might object) how can verses, like the Dlniyyas, which are life, 
be compared to a desert ? Regarding this, he (the Aitareya Risi) has told 
that the deserts ( araiiyaui .) are properly speaking no deserts, on account of 
the deer and birds to be found there. 

The Vai^vadeva ^astra is to be likened to man. Its hymns are like 
his internal parts ; its Dlniyyas are like the links (of his body). That is 
the reason that the Hotar calls suiiisacont before and after every Dhayyii 
(to represent motion and flexibility). For the links of the human body 
are loose; these are, however, fastened and held together by the Brahma. 
The Dhayya” and Yajyh verses are the root of the [214] sacrifice. When 
they use Dlniyyas and Yajyas different from those which are prescribed, 
then they uproot the sacrifice. Therefore, they (the Dhayyas and Yajyas) 
should be only of the same nature (they should not use other ones than 
those mentioned). 

The Vaisfvadeva ^astra belongs to five classes of beings. It belongs 
to all five classes of beings, viz. : Gods and Men, Gandharvas (and) 
Apsaras,” Serpents and Manes. To all these five classes of beings belongs 
the Vaisvadeva Sastra. All beings of these five classes know him (the 
Hotar who repeats the \ aisfvadeya fs'astra). To that Ilotar who has such 
a knowledge come those individuals of these live classes of beings who 
understand the art of recitation (to assist him). The Hotar who repeats 
the Vaith'adeva bastra belongs to all deities. When he is about to repeat 
his feastra, he ought to think of all directions (have them before his mind), 
by which means he provides all these directions with liquid {j'uaa). But 
he ought not to think of that direction in which his enemy lives. By 
doing so, he consequently deprives him of his strength. 

He concludes (the Vaisfvadcva Sastra.) with the verse ad it tv djaur 
aditir anlarik$am (1, 89, 10), ie., Aditi is heaven, Aditi is the air, Aditi 
is mother, father and sou ; Aditi is all gods ; Adifi is the five classes of 
creatures; Aditi is what is born; Aditi is what is to be born.” She 
(Aditi) is mother, she is father, she is sou. In hor are the Vaidvadovas, 
in her the five classes of creatures. 8he is what is born, she is what is 
to be born. 

(When reciting this concluding verse which is to be repeated thrice), 
he recites it twice (for the second and third times) so as to stop at 
each (of the four) padas. (He does so) for obtaining cattle, which are 

• J Hero the regular Phayyfis (see 3, 18), arc to be understood, not those extraordinary 
additions which we have in the Vaisvadeva Sastra. 

Gandharvas and Apsaras are counted as one class only. 
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[215] four-footed. Once (the first time) he repeata the concluding 
verse, stopping at the end of each half of the verse only. (That is done) 
for establishing a firm footing. Man has two feet, but animals have 
four. (By repeating the concluding verse twice in the said manner) 
the Hotar places the two-legged sacrilicer among the four-legged animals. 

He ought always to conclude (the Vairfvadeva ^astra) with a 
verse addressed to the five classes of beings (as is the case in aditir 
dyaur) ; and, when concluding, touch the earth. Thus he finally esta¬ 
blishes the sacrifice in the same place in which he acquires the means 
of his performance. 

After having repeated the Vairfvadeva Sastra, he recites the 
Y&jya verse addressed to the Vi4ve DevA,s : visve devdh art'riufa imam, 
havam me (6, 52, 13). Thus he pleases the deities according to their 
shares (in the libation). 

32. 

(The Offerings of Qhee to- A'jni and Fijnu, and the Offering 
of a Charu to Soma.) 

The first Y&jya verse for the offering of hot butter is addressed 
to Agni, that for the offering of Charu is addressed to Soma, and another 
for the offering of hot butter is addressed to Vi$nu. 14 

[218] The Yajyft versb for the offering of Charu to Soma i» 
tvam soma pitriihih (8, 48, 13); it contains the word “ pitaras," i.e., manes. 
(This Charu is an oblation to the dead Soma). The priests kill tho 
Soma, when they extract its juice. This (oblation of Charu) is therefore 
the cow which they use to kill (when the body of a sacrifice! - is laid 
on the funeral pile. 25 ) For this Charu oblation has, for the Soma, 

71 After tho Soma juico lias boon offered to tho Vievoiiovas, an offering of hot butter 
(ghee) is givou to Agni ; then follows tho oblation of Charu or boiled rice to Soma, and 
then another oblation of hot tmftor to Visnu. The chief oblation is that of Chaw to Sows, 
which is put in the midst of the two offerings of hot batter. The Yfljyl verses 
sddrossed at this occasion to Agni and Visna are not to bo- found in- the Sainhitik 
of the Rigveda ; but they are given by Asvai. in tho srauta SQtras, (5, lit). Tho folTowfng 
is addressed to Agni: | 

*- e -> Agni is it who receives oblations of hot butter, who has 

(as it were) a back laden with hot butter, by whom hot butter abides, whose very 
house is hot butter. May tby butter drops, sputtering horses, carry thee 1 Thou, O 
God ! offerost up the sacrifice to the gods, by driuking the hot butter. 

The YajyS verse addressed to Visnu is : faster t *pT W- 

for g take, O Visnu l tby wide strides; make us room for 

living in ease. Drink the hot butter, O thou, who art the womb of ho| butter ; prolong 
(the life of) the master of the sacrifice (the sacrilicer). 

** The term is anastaraiii (gauh), t.c., a oow put down after, t.r„ accompanying th* 
dead to the other world. See Aav. Gylhy* Shtra, 4, t. 

Hi 
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tli© same significance as tlie cow sacrificed at the funeral pile for 
the manes. This is the reason that the Hotar repeats (at this occasion) 
a Yajya verse, containing the term “ pitaras,” i.e., manes. Those* who 
have extracted the Soma juice, have killed the Soma. (By making this 
oblation) they produce him anew. 

They make him fat 29 in the form of a siege (by putting him 
between Agni and Visnu); for (the order [217] of) the deities Agni, 
Soma, and Visnu, has the form of a siege. 

After having received (from the Adhvaryu) the Charu for Soma for 
being eaten by him, the Hotar should first look at himself and then 
(offer it) to the S&ma singers. Some Hotri-priests offer first this Charu 
(after the oblation to the gods is over) to the S&ma singers. But he ought 
not to do that ; for he (the Hotar) who pronounces the (powerful) call 
raujat, eats all the remains of the food (offered to the gods). So it has 
been said by him (the Aitareya Risi). Therefore the Hotar who 
pronounces the (powerful) formula vau?at should, when acting upon 
that injunction (to offer first the Charu remains to the Sama singers), 
certainly first look upon himBelf. Afterwards the Hotar offers it to the 
Sfi,ma singers.’ 7 

33. 

( Prajdpati’s Illegal Intercourse with his Daughter, and the Conse¬ 
quences of it. The Origin of Bh&tavdn.) 

Prajapati thougnt of cohabiting with his own daughter, whom some 
call “Heaven,” others “Dawn,” (Usds). He transformed himself into a 
buck or a kind of deer ( r<sya ), whilst his daughter assumed the shape of 

” The term is dpynyanti. This is generally done'by sprinkling water over him 
before the juice is squeezed, for the purpose of making the Soma (mystically) gc.ow. 
When he Is alroady squeezed and even sacrificed, water itself cannot bo sprinkled 
over him. But this is mystically done, by addressing the verses just mentioned to the 
deities Agni, Soma, and Vipnu, so as to put Soma in the midst of them, just as a town 
invested on all sides. When they perform the ceremony of dpyriyanam , the Soma plant 
la on all sides to be sprinkled with water. This is done here symbolically by offering 
first ghee, and giving ghee again after the Charu for Soma is sacrificed. So he is 
Sinrrounded everywhere by ghee, and the two gods, Agni and Vir-nu, 

The remark about the ripyayanam is made in the BrShmanam for the sole purpose of 
accounting for the fact, that the first YijyS is addressed to Agni, the second to Soma, and 
the third to Vi^nu ; that this was a sacrificial rule, see As'v. Sr. 8. 5, 19. 

” The mantras which the Hotar has to repeat at this occasion, are given In full by 
Asvalftyana Sr. 8, 5,19. After having repeatod them, he besmears his eyes with melted 
butter, and gives the Charu, over which butter is dripped, to the 8Ama singers, who are 
called here and in Asvaliyana Chamfcpai 
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a female deer ( rohit ). *• He approached her. [218] The goda saw it 
(crying), “ Prajapati commits an act never done (before).” (In order to 
avert <he evil consequences of this incestuous act) the gods inquired for 
some one who might destroy the evil consequences (of it). Among 
themselves they did not find any one who might do that (atone for 
Praj&pati’s crime). They then put the most fearful bodies (for the gods 
have many bodies) of theirs in one. This aggregate of the most fearful 
bodies of the gods became a god, BhAtavan ,*• by name. For he who 
knows this name only, is born. 80 The gods said to him, “Prajapati has 
committed an act which he ought not to have committed. Pierce this* 1 
(the incarnation of his evil deed).” So he did. He then said, “I will 
choose a boon from you.”—They said, “Choose.” He then chose as his 
boon sovereignty over cattle.*’ That is the reason that his name is 
pasuman ), i.e., having cattle. He who knows on this earth only this 
name ( pasuman ), becomes rich in cattle. 

He (Bhutavan) attacked him (the incarnation of Prajapati’s evil 
deed) and pierced him (with an arrow). After having pierced him, 
he sprang up (and became a constellation). They call him mriga, i.e., 
deer (stars in the Orion), and him who killed that being*' (which 
[218] sprang from Prajapati’s misdeeds), mriga, vtjddha, i.e., hunter 
of the deer (name of star). The female deer Rohit (into which Prajapati’a 
daughter had been transformed) became (the constellation) Rohint. 

” Sfiyaoa gives another explanation. He takes rokitam, not as the name of a female 
deer, but as an adjective, meaning red. But then we had to expect rohitdm. The crude 
form is rohit, not rohita. He explains the supposed rohita as ritumati. 

" K&y. takes him as Rudra, which is, no doubt, correct. 

*° This is only an explanation of the term bhutavan. 

*' This refers to the pdpman, i.e., the incarnate evil deeds, a kind of devil. The evil 
deed of Prajapati had assumed a certain form, and this phantom, which is nothing but f 
personification of romorse, was to be destroyed. 

This appears to confirm SSyana’s opinion that Rudra or Siva is here alluded to. 
For ho is called painpati, master of cattle. 

" Siy. refers the demonstrative pronouns tam imam, by which alone the inoar* 
nation of Prj&pati's evil deed is here indicated, to Prajapati himself, who had assumed 
the shape of a buck. Hut the idea that Prajapati was killed (even in the shape 
of a buck) iB utterly inconsistent with the Vedic notions about him : for in the older 
parts of the Vedas he appears as the Supreme Being, to whom all are subject. The 
noun to be supplied was pdpman. But the author of the Brfthmanam abhorred the idea of 
a pdpman or inoarnation of sin of Prajipati, the Lord of the Universe, the Creator. Thenco 
he was only hinted at by this demonstrative pronoun. The mentioning of the word 
papmau in connection with Prajfipati, was, no doubt, regarded by the author, as very in- 
auspioious. Even the incestuous act committed by Prajipati, he does not call papa, sin, 
or dofa, fault, but only akvitam, "what ought not to be done," which is the very mildest 
term by which a crime can be mentioned. 
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The arrow (by which the phantom of Praj&pati’s sin was pierced) which 
had three parts (shaft, steel, and point) became such an arrow (in the 
sky). The sperm which had been poured forth from Prajapati, flew Qown 
on the earth and became a lake. The gods said, “ May this sperm of 
Prajftpati not be spoilt (mddu^at).” This became the maduqam. This 
name maduqa is the same as mdnuqa, i.e., man. For the word manuka, 
i.e., man, means “ one who should not be spoiled ” (madman). This 
(m&dusa) is a (commonly) unknown word. For the gods like to express 
themselves in such terms unknwn (to men). 

84 . 

(How Different Creatures Originated from Prajdpati’s Sperm. On the 
Verse addressed to Itudra. Propitiation of Rudra.) 

The gods surrounded this sperm with Agni (in order to make it flow); 
the Marutas agitated it; but Agni did not make it (the pool formed of 
Praj&pati’s sperm) move. They (then) surrounded it with Agni Vais- 
v&nara ; the Marutas agitated it; Agni Vaistvanara (then) made it move. 
That spark which first blazed up from Prajapati’s sperm became that 
Aditya (the [230] sun); the second which blazed up became Bhrigu. 
Varuna adopted him as his son. Thence Bhrigu is called Varuni , i.e., 
descendant of Varuna. The third which blazed up ( adideoatd )** became 
the Adityas (a class of gods). Those parts (of Praj4pati’s seed after it 
was heated) which were coals ( ahgara ) becane the Ahgiras. Those coals 
whose fire was not extinguished, and which blazed up again, became 
Brihaspati. Those parts which remained as coal dust (parikffindni) 
became black animals, and the earth burnt red (by the fire), became red 
animals. The ashes which remained became a being full of links, which 
went in all directions (and sent forth) a stag, buffalo, antelope, camel, ass, 
and wild beasts. 

This god (the Bhfitav&n), addressed them (these animals), “ This is 
mine ; mine is what was left on the place.” They made him resign his 
share by the verse which is addressed to Rudra : d te pita marutdm (2, 33, 
1 ), i.e., “ may it please thee, father of the Marutas, not to cut us off from 
beholding the sun (i.e., from living); may’st thou, powerful hero 
(Rudra)! spare our cattle and children, that we, 0 master of the Rudras !” 
might be propagated by our progeny.” 

The Hotar ought to repeat (in the third pads of the verse) tvam no 
viro and not abhi no viro (as is the reading of another ^akhfi). For, if 
he do not repeat the words abhi nab, i e -, towards us, then this god 

" This strange intensive form of the root div, to shine, is here chosen only for ex¬ 
plaining the origin of the namo, “ dditydi.'' 
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(Rudra) does not entertain any designs against ( abhi ) our children and 
cattle (i.e.) he does not kill them. In the fourth half-verse he ought to 
use the word rudriyi, instead of rudra, for diminishing the terror (and 
danger) arising from (the pronunciation of) the real name Rudra. 5 * 

[221] (But should this verse appear to be too dangerous) the Ilotar 
may omit it and repeat (instead of it) only saih, na\ [i karati (1,43, 6), i.e., 
“may he be prgpitiated (and) let our horses, rams and ewes, our malea 
and females, and cows go on well.” (By repeating this verse) he 
commences with the word sam, i.e., propitiated, which serves for general 
propitiation. Narah (in the verse mentioned) means males, and ndryah 
females. 

(That the latter verse and not the first one should be repeated, may 
be shown from another reason.) The deity is not mentioned with its name, 
though it is addressed to Rudra, and contains the propitiatory term sam. 
(This verse helps) to obtain the full term of life (100 years). He who 
has each a knowledge, obtains the full term of his life. This verse 
(sari i nali karati) is in the GAyatri metre. Gayatri is Brahma. By 
repeating that verse, the Hotar worships him (Rudra) by means of Brahma 
(and averts consequently all evil consequences which arise from using a 
verse referring to Rudra). 

35. 

(The Vaisodnara and Mdruta Nisid Hymns, and the Stotriya and 
Anurdpa of the Agnimdruta tfastra.) 

The Hotar commences the Agni-maruta Sastra with a hymn 
addressed to Agni-Vaidvanara. 5 * [222] VaisJvAnara is the seed which 

** Id the Rigvoda Samhitfi which is extant at present, the mantra has in the third 
pada the word abhi no, and not tvam no, and in the fourth pada rudra, and not rudriya. 
The readings of the verse as they are in our copies of the Sambita, seem to have been 
current already at the time of the author of the Aitareya Brfihmanara. But he objects to 
using the verse so, as it was handed down, for sacrificial purposes, on account of the 
danger which might arise from the uso of such terms as abhi, i.e. (turned) towards, and 
rudra, the proper name of the fearful god of destruction. He proposes two things, either 
to change these dangerous terms, or to leave out the verse altogether, and use another 
one instead of it. 

•' This is vaiivdnardya prithu (8, 8). The Nivid for the Vaisvfinara hymn is 

i fai s$tRr i ffavfc 

*rrg<ft«Tt fa i eg i i «n &r RwnsfWf i 

i wHRwt a*r«i wl esq, i efalww n Sraw i hr! fa) fac¬ 
ing* 

“ May Agni Vals'vinara enjoy the Soma, he who is the fuel for all gods (for he as the 
vital spirit keeps them up), he who is the imperishable divine light, who lighted to the 
quarters of men, who (was) shining in former skies (days), who is never decaying iu the 
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was poured forth. Thence the Hotar commences the Agni-m&ruta Sastra 
with a hymn addressed to Vaislv&nara. The first verse is to be repeated 
without stopping. He who repeats the Agni-maruta Sastra, extinguishes 
the fearful flames of the fires. By (suppressing) his breatli (when 
repeating the first verse) he crosses the fires. Lest he might (possibly) 
forego some sound (of the mantra) when repeating it, it is desirable that 
he should appoint some one to correct such a mistake (which might arise). 
By thus making him (the other man) the bridge, he crosses (the fires, 
even if he should commit some mistake in repeating). Because of no 
mistake in repeating being allowed in this, there ought to be some one 
appointed to correct the mistakes, when the Hotar repeats it. 

The Marutas are the sperm which was poured forth. By shaking 
it they made it flow. Thence he repeats a hymn addressed to the 
Marutas.’ 7 

[ 223 ] In the midst (of the Sastra, after having repeated the two 
hymns mentioned) he repeats the Stotriya’ 9 and Anurupa Prug4thas, yajnd 
yajnd vo agnaye (1, 168, 1-2), and deuo vo dravinodd (7, 16, 11-12). The 
reason that he repeats the “ womb ” (the Stotriya) in the midst (of the 
Sastra), is because women have their wombs in the middle (of their 
bodies). By repeating it, after having already recited two hymns (the 
Vaidvanara and Agni-maruta), he puts the organ of generation between 
the two legs in their upper part for producing offspring. He who haB such 
a knowledge will be blessed with offspring and cattle. 

oour.se of the auroras (during all days to come), who illumines the sky, the earth, and 
the wide airy region. May ho, through his light, give (ns) shelter! May Agni 
Vais'vanara here hear (us), &c." 

" This is the Sdkta : pratvakfatah pratavaeah (1, 87). TheNividof the hymn for 
the Marutas at the evening libation, is : 

sfwmtu: I **K5n*n : m $t : I uwwm fafV* * i 

ff SUfltf I fof O 

“ May the divine Marutas enjoy the Soma, who chant well and have fine songs, who 
chant their songs, who have large stores (of wealth), who have good gifts, and whose 
chariots are irresistible, who are glittering, the sons of Prisni, whose armour shines with 
the brilliancy of gold, who are powerful, who receive the offerings (to carry them up), 
who make the clouds drop the rain. May the divine Marutas hear (my invocation). May 
they enjoy the Soma, &e.” 

•• The Stotriya is here mentioned by the term of yoni, womb. It Is called so on 
aocount of its containing the very words of the S4man in whose praise the whole baatra 
is recited, and forming thus the centre of the whole recitation. The same of the Siman 
in question is yajnd yajniya (S&maveda SamhitA, 2, 63, 66.) 
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(The Jdtavedas Nivid Hymn). 

He repeats the hymn addressed to Jatavedas.»* All beings, after 
having been created by Prajapati [224], walked, having their faces turned 
aside, and did not turn (their backs). He (Prajapati) then encircled 
them with fire, whereupon they turned to Agni. After they had turned 
to Agni, Prajapati said, “ The creatures which are born (jita), I obtained 
(avidam) through this one (Agni). ” From these words came forth 
the Jataved&s hymn. That is the reason that Agni is called 
•J&tavedas. 48 

The creatures being encircled by fire, were hemmed in walking. 
They stood in flames and blazing. Prajapati sprinkled them with water. 
That is the reason that the Hotar, after having recited the JatavedAs 
hymn, repeats a hymn addressed to the waters: dpo hi^lha mayobhuvali 
(10, 9;. Thence it is to be recited by him as if he were extinguishing 
fire (i.e., slowly). 

Prajapati, after having sprinkled the creatures with water, thought 
that they (the creatures) were his own. He provided them with an 
invisible lustre, through Ahir budhnya. This Ahir budhnya (lit., the 
serpent of the depth) is the Agni Qarhapatya (the household fire). By 
repeating therefore a verse addressed to Ahir bundhnya, *' the Hotar 

** This is : pra tavyasim, l, 143. The Nivid for Jataved&s is : 

i sprlsrcjtf: i I rihrj ww* i 

iinf ^ ^ ffiriras o 

“ May Agni JitavedAs enjoy tho Soraa ! he who has a beautiful appearance, whose 
splendour is apparent to all, he, the house-father, who does not flicker (when burning, 
i.e., whose flro is great and strong), he who is visible amidst the darkness, he who 
receives the offerings of melted butter, who is to be praised, who performs thi. sacrifices 
without being disturbed by many hindrances, who is unconquerable and conquers his 
enemies in the battle. O Agni Jitavedfts 1 extend (thy) splendour and strength round 
us, with force and pluck (tusuh and aptusah are adverbs); protect him who lights (thee), 
and praises (thee) from distress ! May Agni JfitavedSs here hear (us): may he enjoy 
the Soma. 

40 The etymology of the word as here given is fanciful. The proper meaning of the 
word Is, “having possession of all that is born,'' i.e., pervading it. “With the idea of 
the fire being an all-pervading power, the Risis are quite familiar. By Jdtavedda the 
“animal fire" is particularly to be understood. 

41 This is ufa no ahir budhnyah sriiotu (6, 50, 14), wbioh forms part of the Agni* 
mlruta Sastra. See a4v. b'r. 8. 5, 20. 



puts the invisible lustre in the [225] offspring (of the sacrificer). Thence 
they say, “ One who brings oblations is more Binning than one who does 
not bring them.” 41 

37 . 

{The Offerings to the Wives of the Qods and to Yama and the Kivyas, 
a Class of Manes.) 

After having addressed (in the Ahir budhnya verse) Agni, the house¬ 
father, lie recites the verses addressed to the wives of the gods. 4S For 
the wife (of the sacrificer) sits behind the Garhapatya fire. 

They say : he should first address RdktL “ with a verse, for the 
honour of drinking first from the Soma belongs (among the divine women) 
to the sister (of the gods). But this precept should not be cared for. 
He should first address the wives of the gods. By doing so, Agni, the 
house-father, provides the wives with seed. By means of the Garhapatya, 
Agni, the Hotar thus actually provides the wives with seed for 
production. He who has such a knowledge will be blessed with offspring 
(and) cattle. (That the wives have precedence of a sister is apparent in 
worldly things.) For a sister who has come from the same womb is 
provided with food, &c., after the wife, who has come from another womb, 
has been cared for. 

He repeats the RakA, verse. 41 She sews that seam (in the womb) 
which is on the penis, so as to form a man. Pie who has such a knowledge 
obtains male children. 

[226] He repeats the VdviraH verse. 4 Speech is Sarasoati pdviravi. 
By repeating this verse, he provides the sacrificer with speech. 

They ask, Should he first repeat the verse addressed to Yama, or 
that one which is devoted to the Manes? 47 He should first repeat the 
verse addressed to Yama : imam yama prastara (10, 14r, 4). For a king 
(Yama being a ruler) has the honour of drinking first. 

Immediately after it, he repeats the verse for the Kavyas- 
mdtali %auyair yamo (10,14, 3). The Kavyas are beings inferior to the 
gods, and superior to the manes. Thence he repeats the verses for the 
manes, udiratdm avara utpardsah, (10, 15, 1-3), after that one addressed 
to the Kavyas. B y the words (of the first verse), “ May the Soma-loving 

This, no doubt, refers to the so-cailod Agui-hotris, to whom daily oblations to 
the fire, in the morning and evening, are enjoined. 

These are two in number, devanam patnir uiattr avotifu (5,48, 7, 8). 

41 See the note to 7, It. 

“ This is r6kam aham, 2, 82, 4. 

" Pdvirdvi Kanyd, 0, 49, 7. 

41 This u Hiiratdm avara utpardtah (10, 18,1). 
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manes who are of low aa well aa those who are of a middling and supe¬ 
rior character, rise,” he pleases them all, the lowest as well the middling 
and highest ones, without foregoing any one. In the second verse, the 
term barliisado, “sitting on the sacred grass,” implies, that they have 
a beloved house. By repeating it, ho makes them 48 prosper through 
their beloved house. He who has such a knowledge prospers through 
his beloved house. The verse (out of three) which contains the term 
“adoration,” “this adoration be to the manes,” he repeats at the end 
(though it be second in order). That is the reason, that at the end (of 
funeral ceremonies), the manes are adored (by the words) “adoration to 
you, 0 manes !” 

They ask, Should he, when repeating the verseB to the manes, use at 
each verse the call soiiisdvom, or [ 227 ] should he repeat them without 
that call ? He should repeat it. What ceremony is not finished in the 
Pitri yajila (offering to the manes), that is to be completed. The Hotar 
who repeats the call sorhsavom at each verse, completes the incomplete 
sacrifice. Thence the call sothsdvom ought to be repeated. 

38 . 

On Indra's Share in the Evening Libation. On the Verses Addressed 
to Vifjnu and Varuna, to Vispu alone, and to Prajdpati. The Concluding 
Verse and the Ydjyd of the Agnimdruta Sastra.) 

The Hotar repeats the anu-paniya verses addressed to Indra and his 
drinking of the Soma juice after (the other deities have been satisfied), 
seddu? kildyam madhuman (0, 47, 1-4). By their means, Indra drank 
from the Soma after the third libation ( anupibat ). Thence the verses 
are called anu-pdniyat, “referring to drinking after.” The deities are 
drunk, as it were, at this (third libation) when the Hotar repeats those 
verses. Thence has the Adhvaryu, when they are repeated, to respond 
to the Hotar (when calling soihs&vom) with a word derived from the root 
mad, “to be drunk.” 4 ® 

He repeats a verse referring to Visnu and Varnna, yayor ojasd 

*' The MSS have Instoad of (aco. pi.), as S6y. reads La his Commentary. 

** This refers to the two phrases, i naddmo deva, “ wo are drunk, O God ! ” and moddmo 
daivom, “ we rejoice, O divine ! Om ! ” which are the responses of the Adhvaryu to the 
Hotar’s call ionisavom in tho midst of tho four Auu-pfiniya verses abovemontioned. See 
As'v. Sr. S. S, 20. Tho usual response of the Adhvaryu to tho Hotar's cilvivu, soihstivom, ia 
ioihldmo daivom, seo Asv. Sr. S. u, 9. 

*° It is not found iu tho Samhita of tho JRigvoda, but in tho Asv. Sr. S. 6. 20, and itt 
the Atharvavoda, S. 7, 25,1. Both texts ditl'ora little, as valkyana reads : 

vhrtarcn srfagqr wntftcn fa'wir 

t. e., “ The two, through whoso power the atmosphere was framed, the 

20 
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Vi.jnu protects the defects in the [828] sacrifices (from producing any 
evil consequences) and Vurun.fi protects the fruits arising from its success¬ 
ful performance. (This verse is repeated) to propitiate both of them. 

He repeats a verso addressed to Visnu: visnor mi karri vlrydrd (1, 
154, 1). Visnu is in the sacrifice the same as deliberation in (worldly 
things). Just (as an agriculturist) is going to make good the mistakes 

in ploughing, (and a king) in making good a bad judgment by 

devising a good one, so the Hotar is going to make well recited what 

was badly recited, and well chanted what was badly chanted, by repeating 
this verse addressed to Visnu. 

Tie repeats a verso addressed to Prajapati, tantum tanvan rcijaso (10, 
53, G). Tantu, i.e., thread, means offspring. By repeating this verse, 
the Hotar spreads (ttantnnoti) for him (the sacrificer) offspring. By the 
words of this verso, jyolismata[i patho rak$a dltiiji kritarii, i.e., “protect 
the paths wlwch are provided with lights, and made by absorption in 
meditation 1 ’wherein the term “ the paths provided with lights” means 
the roads of the gods (to heaven), the Ilotar paves these roads (for the 
sacrificer to go on. them on his way to heaven). 

By the words anulbanam vayata, i.e., “weave ye the work of the 
chanters and repeaters' 11 so as to rid [229] it from all defects, become 
a Manu, produce a divine race,” tho Hotar propagates him through 
human offspring. (That is done) for production. He who has such a 
knowledge will lie blessed with offspring and cattle. 

two who arc tho strongest in power and most vigorous, who rule unconquerable through 
their strength ; may tliono two, Visnu anti Varuna, eomo on being called first.” Thoro 
is a grammatical diliicully in this translation : cyan, which can bo only explained as a 
third person plural of the aorist in the conjunctive, is hero joined to nouns in tho dual. 
Tho Atharvavcda shows the same form. TTcrc is an evident incorroctnoss, which perhaps 
was tho reason for its boing excluded from tho Sam hits. 

** Tho word translated by “ chanters and repeaters" is jorju. Say. explains it in hi* 
commentary on this passage of tho Ait. Br. in tho following manner : 

In hie commentary on tho Rigvoda Samhitfi (10, 03, 0, page 8 of my manuscript copy of th® 
commentary ou tho Sth Astaka), ho explains it simply by I But I think the first 

definition is too comprehensive, tho latter too restricted, For, strictly spoaking, tho term 
stolar is only applicable to the chanters of tho Samans. But tho recital of tho Rik 
mantras by tho Ilotars, and tho formulas of tho Vajurvcda by the Adhvaryu and his 
assistants is about as important for the sueeoss of tho sacrifice. Ail that is in cxcoss 
(tilbaiuim), abovo what is required, is a hindrance to tho sacrifico. Thonco all mistakes, 
by whatever priest they might have boon committed, aro to bo propitiated. Tho word jorju, 
being a derivative of tho root jn, “ to sound," cannot mean “ a sacrificial performer ” in 
general, as Say. supposes in his commentary ou tho Ait. ISr„ but such performers only as 
require principally tho aid of thoir voice. 



ITe concludes tvitli the verse eta na indro maghavd virap'si (4, 17, 20). 
This earth is ludra maghavd virapsi, i.c., Indru, the strong, of manifold 
oraffs. She is (also) saiga, the true, eharsanalhi'it, i.e., holding men 
anarvcl, safe. She is (also) the rfljd. In the words, kravo mahindm yaj 
jaritre, mahindm means the earth, draco the sacrifice, and jarittl the sacri- 
ficer. By repeating them, ho asks for a blessing for the sacrifieor. When 
he thus concludes, he ought to touch the earth on which he employs the 
sacrificial agency. Oil this earth he finally establishes tho sacrifice. 

After having repeated the Agni-Maruta Sastra, he recites the Yajyft: 
ague marudbliih (o, (30, S). Thus he satisfies (all) the deities, giving to each 
Iris due. 


[230] FOURTH CHAPTER. 

(On the Origin, Meaning, and Universal Nature of the Agnitfoma as the 
•model for other Sacrifices. On the Chatudoma and Jyvti$toma.) 

39. 

(On the Origin of the name “ Agnidoma," and its Meaning.) 

The Devas went to war with the Asuras, in order to defeat them. 
Agni was not willing to follow them. Tho Devas then said to him, “ Go 
thou also, for thou art one of us.” He said, “ I shall not go, unless a 
ceremony of praise is performed for mo. Do ye that now.” So they did. 
They all rose up (from their places), turned towards Agni, and performed 
tho ceremony of praising him. After having been praised, ho followed 
them. He having assumed the shape of three rows, attacked in three 
battle lines the Asuras, in order to defeat them. Tho threo rows were 
made only of the metres (Odyitri, Trid.uhh, Jagati). The three battle 
lines are only the three libations. lie defeated them beyond expectation. 
Thence the Devas put down the Asuras. The enemy, tlie incarnate sin' 

( pdpman ), the adversary of him who has such a knowledge, perishes by 
himself. 

Tho Agnis(oma is just as the Gayatri. The latter has twenty-four 
syllables (if all its three padas are counted) and the Agnistoma has 
twonty-four Stotras and Sastras. 1 

1 That is to say, twelve Stotra3 op porformancos of 'lie Sama singers, And twelve 
fjastras or recitations of tho Hotri-priests. To oacli Stotra a fcastra corresponds. The 
tweivo Sastras arc as follows (A) At tho morning libation—1) the Ajya and 2) 
Pra-uga to bo repeated by the Ho tar, 3) tho bastra of the Maitr&varuna, 
4) of the Brahmanachhausi, and 5) of tho Achhfivalca. (it) At the midday libation—8) 
the Marutvatiya and 7) Ni>kevalya Sastras to lie roeitod by the Hotar, 8) the Sastras 
of tho Maitriivaruna, 9) of the Brahmanfiehhansi, and 10) that of tho Achbavalia. (0) 
At the evening libation—11) the Vaisvadcva, and 12) Agnimaruta Sastras to be repeated 
by the Hotar alone 
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[ 231 ] It is just as they say : a horse if well managed (euhiti) puts 
the rider into ease ( sudhd ). This does also the Gayatri. She does not 
stop on the earth, but takes the sacrifice! - up to heaven. This does also 
the Agnistoma ; it does not stop on earth, but takes the saerificer up to 
heaven. The Agnistoma is the year. The year has twenty-four half-months, 
and the Agnistoma twenty-four Stotras and rfastraa. Just as waters 
flow into the sea, so go all sacrificial performances into the Agni^oma 
(i. e., are contained in it). 

40 . 

{(All Sacrificial Rites are Contained in the Agnistoma.) 

When the Dikshaniya Isti is once performed in all its parts (lit., is 
spread), then all other Istis, whatever they may be, are comprised in the 
Agnistoma.* 

When be calls Ila,* then all Pakayajnas,* whatever they may be, 
are comprised in the Agnistoma. 

[ 232 ] One brings the Agnihotram 8 in the morning and evening. 
They (the sacrificers when being initiated) perform in the morning and 

1 Tho meaning is, the Dik^aniya Isti is the model Isti or prakriti, of all the 
other Istis required at tho Agnistoma, such as the Prayanlya, &c., and is, besides, exactly 
of tho same nature as other indopendont I^tis, such as tho Dars'pfirnima Isti, 

• This is always done at every occasion of the Agnistoma sacrifice, as often as the 
priests and the saerificer eat of tho sacrificial food, after having first givon an oblation 
to the gods, by tho words : ilopahntd salia divd briha ddityena, &c. (Asv. Sr. 8.1, 7). 

• This is tho general name of the oblations offered in the so-called smdrta agni or 
domestic fire of every Brahman, which are always distinguished from the sacrifices 
performed with the VaitSnika fires (Gdrhapatya, Dakuna, and Ahavauiya). They aro 
said to be seven in number. According to oral information founded on N£rdyana Bbatta’s 
practical manual for the performance of all domestic rites, they are for the Rigvoda 
as follows : 1) Srdvandkarma (an oblation principally given to Agni in the full moon 
of tho month of Srftvana), 2) Sarpabali (an oblation of rice to tho sorpents), 3) Atvayuji 
(an oblation to Rudra, tho mastor of cattle), 4) Agrayana (an oblation to Indrfigni and 
the Visvedevas), 6) Pratyavarohatiani (an oblation to Svaitu Vaiddrava, a particular deity 
connected with the sun), 0) Pigdapitriyajiia (an oblation to the manes), 7) Anva^talta 
(another oblation to tho manos). See Asval. Grihya fedtras, 2, 1-4. The meaning of the 
word pdka in tho word prViai/a/na is doubtful. In all likelihood, pdka hore means “ cooked, 
dressed food,” which is always required at these oblations. Somo Hindu Scholars whom 
Max Muller follows (History of Anciont Samskrit Literature, p 203), explain it as “good." 
It is true the word is already used.in tho sense of “ripe, mature, excellent " in the 
Samhita of the Rigveda (see 7, 104, 8-9). In the sonse of “ ripening ” we find it 1, 81, 14. 
But it is very doubtful to me whether by pdka, a man particularly fit for performing 
sacrifices can be understood. Tho difference between the fe'rauta and Smfirta oblations is, 
that at the former no food, cooked in any other than tho sacred fires, can be offered to tho 
gods, whilst at tho latter an oblation is first cooked on the common hearth, and then 
offered in the sacred Smdrta agni. 

• The saerificer who is being initiated (who is made a Dik§ita) has to observe fast 
for several days (three at the Agnistoma) before he is allowed to take any substantial 




evening the religious vow (of drinking milk only), and do that with 
the formula svdhd. With the same formula one offers the Agnikotram. 
Thus the Agnihotram is comprised in tho Agni§toma. 

At the Priiyaniya Isti 4 the Ilotar repeats fifteen [2333 verses for 
the wooden sticks thrown into the fire ( sdmidhenis ). The same number 
is required at the New and Full Moon offerings. Thus the New and Full 
Moon offerings are comprised in the Priiyaniya Isti. 

They buy the king Soma (the ceremony of Somakraya 7 is meant). The 
king Soma belongs to the herbs. They cure (a sick person) by means 
of medicaments taken from the vegetable kingdom. All vegetable 
medicaments following the king Soma when being bought, they are thus 
comprised in the Agnistoma. 

At the Atithya Isti * they produce fire by friction, and at the 
Ch&turm&sya I§tia (they do the same). The Chuturauisya I§tis thus 
following the Atithya Isti, are comprised in the Agnistoma. 

At the Pravargya ceremony they use fresh milk, the same is the case 
at the Dah$dyana yajiia. 9 Thus [234] tho Duksuyana sacrifice is 
comprised in the Agnistoma. 

food. He drinks in tho morning and evening only milk, which is taken from tho cow 
after sunrise and after sunset. Ho is allowed but a very small quantity, as much as 
remains from tho milk of one nipplo only after the calf has sucked. This fast is called a 
orato, and as long as he is observing it he is vrulaprada, i.e., fulfilling a vow. Seo 
Hiranyakesi Sfitras, 7, 4. When doing this lie repeats tho mantra, ye devd mano/ata 
(Taitt. S. 1, 2, S, 1), which concludes with tebhyo humus tebhyo svdhd, i.e., worship be 
to them, SvAhfi be to them. The Agnihotram being offered in tho morning and evening 
always with the formula svdhd, the author of tho Briihmanam believes that by these 
incidents the Agnihotram might bo said to be contained in tho Agnistoma. 

• There are fifteen S&midheni versos required at tho Priiyaniya Isti, whilst at the 
Diksaniyft seventeen are requisite. Fifteen is tho general number at most Istis. This 
number Is therefore to bo regarded as tho prakpiti, i. e., standard, model, whilst any 

ether number is a vileritl, i.e., modification. 

' On the buying of the Soma, soe 1, 12-13. 

• On the produoing of fire by friction at the Atithya Isti, see 1. 18-17. The same 
in done at the Chaturmasya Istis., See Kfitiya-fcir. S. 5, 2,1. 

• The Ddkxayana yujiia belongs to that poculiar class of Istis which are called 
iftyayandui, i.e., oblations to bo brought regularly during a certain period. They are, 
as to their nature, only modifications of tho DarsapQrnamasa Isti. It can be performed 
either on every Full and New Moon during the life-time of tho sacriflcer, or during a 
period of fifteen years, or tho whole course of oblations can bo completed in one year. 
Therule is, that the number of oblations given must amount to at least 720. This 
number is obtained either by performing it every day twice during a whole year, or by 
making at every Full Moon day two oblations, and two others on every New Moon day 
daring a space of fifteen years. The deities aro, Agni-Soma at the New Mood, and Indra- 
Agni and Mltra-Varuna at the Full Moon oblations. The offerings consist of PurodAsa, 
■our milk (dadhi), and fresh milk (payas). On every day op which this sacrifice is 
perfumed, it mutt be performed twice. See KAtiysp Sr. S. i, 4,1-80 and Aar, Sr. B. 2,14. 



The animal sacrifice hikes place tho day previous to the Soma feast. 
All animal sacrifices 10 which follow it are thus comprised in the 
Agnistoma. 

Ilddadha 1 1 by name is a sacrificial rite. They perform it with thick 
milk (didki), and they also take thick milk at tho time of making the 
Dadhigharma"‘ rite (in the Agnistoma). Thus the Iladadha is, on 
account of its following the Dndhigharma rite, comprised in tho 
Agniijtoma. 

41. 

{The Other Paris of Jyolitfonia, such as Ukthya, Atirdtra, Comprised in the 

Agnistoma.) 

Now the first part (of the Agnistoma) has been explained. After that 
has been performed, th» fifteen Stotras and f^astras of the Ukthya ceremony 
[235] fllow. If they (the fifteen Stotras and fifteen Sastras) are taken 
together, they represent tho year as divided into months (each consisting 
of thirty days). Agni Vaislvanara is the year ; Agni§toma is Agni. 
The Ukthya by following (also) the order of the year is thus comprised 
in the Agnistoma. 

After the Ukthya ha9 entered the Agnistoma, the Vfijapeya 15 follows 
it; for it exceeds (the number of the Stotras of) the Ukthya (by two only). 

The twelve turns of the Soma cups 14 at night (at the Atiratra Soma 

10 On tho animal sacrifice, sco 2, 1-14. The animal sacrifices are callod hero, pas'u- 
bandlia. Some such as the Nirudha I’asubundha can precede tho Agnistoma. 

11 Ilddadha is anothor modification of tho DarsapOrnamSsa I;tis. Its principal part 
is sour milk. Seo A'sV. 2, 14. 

11 On the Dadhi-gharma, tho draught of sour milk, soo Asv. 5,13, and Hiranyakesi Sr. 
Sdtr. 9, 2. It is proparod and drunk by tho priests after an oblation of it lias been thrown 
into the fire, at tho midday libation of tho Soma least just boforo tho recital of tho 
Marutvatiya Sastra. Tho ceremony is chielly performed by the Pratiprasthathar, 
who, after having taken sour milk with a spoon of I'du nbara wood, makes it hot under 
the roeital of the mantra, viltchn tui manair.hu srintiim, &c, in which Speech and Mind, 
tho two vital airs (prcl/n and «point), eve and ear, Wisdom and Strength, Power and 
Quickness in action, aro invoked to cook it. After having ropoatod this mantra and 
mado hot the offering, ho says to the llotar, “ Tho offering is cooked, repeat the Yfijyl 
for the Dadki-ghapma." Tho lattor repeats, “ The offering is cookod ; I think it cookod 
in the uddor (of tho cow) and cooked iu tho lire. Vulisat ! Agni, eat tho Dadhi-gharma, 
Vausat 1” Then tho llotar repeats anothor mantra, muyi tijud indriyam brihas (Asv. 
Sr. 6, 13), whereupon tho priosts eat it. 

13 This is a particular Soma aaorillco, genorally taken as part of Jyotistoraa, which 
is said to be saptu-safaslhd, i.e„ consisting of seven parts. 

14 This refers to tho arrangement for tho groat Soma banquets held at night when 
celebrating the Atiratra. In the evening, after a Soma libation has been given to the fire 
from tho Solas! Gralia, the Soma cups aro passed iu a certain order. There arc four such 
orders called flauaa, At the first, the cup of the llotar takes the load, at tho soco ud that 


feast) are on tlio whole joined to the fifteen verses by means of which the 
Stotras are performed. Two 1 ’ of those turns belonging always together, 
the number of the Stotra verses to wliicli they (the turns) belong, is 
brought to thirty (by multiplying the number fifteen with these two). 
(But the number thirty is to bo obtained in another way also for the 
Atirfitra). The Sojasi Sfnnan is twenty-onc-fold, and the Sandhi (a 
Sfnnan at the end of Atirfitra) is trivrit, /.<■., nine-fold, which amounts 
in all to thirty. TJiero aro thirty nights in every month all tho year 
round. Agni Vaisivfmara is tho year, and Agni ia tho Agnistoma. 
The Atirfitra is, by thus following (the order of) the year, comprised 
[236] iu the Agnistoma, and the Aptory.'una sacrilico follows the) track 
of the Atirfitra when entering tho Agnistoma. For it becomes also an 
Atirfitra. Thus all sacrificial rites which, precede the Agnistoma, as 
well as those which come after it, arc comprised in it. 

All the Stotra verses of the Agnistoma amount, if counted, to one 
hundred and ninety. For ninety are the ten trivritas (three times 
three = nine). (Tho number hundred is obtained thus) ninety are ten 
(trivritas), but of tbo number tou one Slotriyfi verso is in excess ; the 
rest is tho Trivrit (nine), which is taken twenty-one-fold 1 b (this makes 
189) and represents by this number that one (the suu) which is put over 
(the others), and burns. This is the Visuvan 17 (equator), which has 
ten Trivrit Stomas before it and ten after it, and, being placed in tho 
midst of both, turns above them, and burns (like the sun). The one 
Stotriyfi verse which is in excess, is put iu that (Visuvan which is the 
twenty-first) and placed over it (like a cover). This is the sacrificer. 
This(the twenty-one-fold Trivrit Stoma) is the divine Ksatram (sovereign 
power), which has the power of defying any attack. 

He who has such a knowledge obtains the divino Kstram, which has 
tho power for defying any attack, and becomes assimilated to it, assumes 
its shape, aud takes the same place with it. 

42. 

(Why Four Stomas are Renat red at the Agnistoma.) 

The Devas after having (once upon a limo) been defeated by tbe 
Asuras, started for the celestial world. 

of the Maitruvaruna, at tho third that of the Lirahmanfiohhansi, and at tho fourth that o£ 
tho Achh&vaka, This iathrico repeated. which mates twelve turns in ull.— Say. 

11 Always two turns aro presided over by uno priest, tho first two by tho Adhvaryu, 
tho following two by tho I’ratiprasthaUr. 

" The 190 Stotriya verses of tho Aguistoma comprise tho numbor 2l uiuo times 
bakou, ouo being ouly iu excess. 

11 Seo about it iu tho Ait. Ur. 4, lij-22. 
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[237] Agui touching tho sky (from his place on earth), entered the upper 
region (with his flames), and closed the gate of the celestial world ; for 
Agui is its master. The Vasus first approached him and said : “ klayest 
thou allow us to passover (thy flatnes) to enter (heaven); give us an oppor¬ 
tunity (akdha.)" Agni said, “ Being not praised (by you\ I shall not 
allow you to pass (through the gate). Praise me now.” So they did. 
They praised him with niue verses (the Trivrit Stoma). 18 After they had 

11 TIjo Trivrit Stoma consists of tho nitio verses of the Bahispavamdna 8totra (seo 
S&maveda Samb. 2, 1-0), which are sung iu three turns, each accompanied by tho Himkara. 
Iu this Stoma, tho same versos arenot sung repeatedly, as is the case with all other Stomas. 
Thoro are three kinds (v/?{ uti) of this Stoma moutioned in the Tdudya Brdhmanam 2,1-2, 
called the udyati trivrito vistuti, parivartliiu, and kitluyini. Tho difference of these 
three kinds lies in tho order which is assigned to each of the three verses which form one 
turn (parydya), and in the application of the Iliuikara (tho sound bum pronounced very 
loudly) which always belongs to one turn. Tho arrangement of all the verses which form 
part of tho Stoma (the wholo musical pioco), iu throo turns, each with a particular order 
for its sevoral verses, and their repetition, is callod in tho technical language 
of the 8Sma singers a vistuti. Bach Stoma has sevoral variations. The first 
variation of the Trivpit Stoma is the udyati, i.e„ tho rising. This kind Is very 
simple. Tho Himkdra is pronounced in tho first parydya at tho first vorso (tisribhyohtm- 
Jearoti sa prathatnayd), in tho second at the middle verso of tho triplet ( tisribhya hidikaroti 
sa madhyamaya), and in the third, at the last verse ( lisribhyo himkaroti sa uttamayd). The 
parivarttini vistuti consist in singing tho several verses of tho triplet in all three turn* 
in the inverted order, that is to say, tho first is always made tho last, and tho last tho first 
(tisribhya himkaroti sa pardchibhih). Tho kutdyini vistuti is more complicated than the 
two others. In tho first turn, tho order of tho verses is inverted (tisribhya hilhkaroti sa 
pardchibhih), in tho second turn tho middle verso is made the first, the last becomes the 
iniddlo verso and the first bocouios tho last (tisribhya hiiiikaroti ydmadhyamd sa prathamd, 
yd uttamd sci madhyamd, yd prathamd sd uttamd); in tho third turn, the last becomes the 
first, tho first tho second, and tho second tho last. Tho Sama singers mark the several 
turns, and tho order of each vorso in it as wolt as the number of repetitions by small 
sticks cut from tho wood of the IMumbara tree, the trunk of which must always bo 
placed behind the scat of tho Udgatar. They are called kusiis. Bach, of tho three 
divisions of each set in which they are put is callod vijldua. Their making is minutely 
described in tho Latydydna Sutras, 2, 0, 

f*n: | I t» 3T' 48 I Wrfe : 

flsrftsgOTcfagfif*]: najrami: *T*fa*r mb afgr=q 

t.e., the Prastotar ought to got mado tho kusis (small piece of wood) from a wood which 
is used at sacrifices. Some aro of opinion that at sacrificial sessions (sattras) which last 
long, they ought to be made of Khadira wood only. Aftor having gob them made of the 
length of a span (tho space betweou tho thumb and forefinger stretched),so that the 
part which is coverod with bark resembles the back of the kua a grass, the flbro part of 
the stick boing quito evon, as big as the link of tho thumb, tho euds being prominent 
(easily to be recognized), he should bosmoar them with odoriferous substances, but at tho 
Sattras, as some say, with liquid butter, put tho cloth used for the Vistutis, whioh is 
mado of linen, or flax, or cotton, round them and place them, above the Udumbar* branch 
(always required when singing). 
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done, so he allowed [238] them to pass (the gate), that they might enter 
the (celestial) world. 

The Rudras approached him and said to him, “ Mayest thou allow 
us to pass on ; give us au opportunity (by moderating thy flames).” He 
answered, “ If I be not praised, I shall not allow you to pass. Praise me 
now.” They consented. They praised him with fifteen verses 19 After 
they had done so, he allowed [239j them to pass, that they might enter 
the (celestial) world. 

The Adityas approached and said to him, “ Mayest thou allow us to 
pass on ; give us an opportunity.” He answered, “ If I be not praised, I 
shall not allow you to pass. Praise me now!” They consented. They 
praised him with seventeen verses. After they had done so, he allowed 
them to pass, that they might enter the (celestial) world. 

The Vidve Devas approached and said to him, “ Mayest thou allow 
us to pass on ; give us an opportunity.” He answered: If I be not 
praised, I shall not allow you to pass. Praise me now !” They consented. 
They praised him with twenty-one verses. After they had done so, he 
allowed them to pass, that they might enter the (celestial) world. 

The gods having praised Agui each with another Stoma (combination 
of verses), he allowed them to pass. 

The sacrificer who praisesgni with all (four) Stomas, as well as he 
(the priest) who knows it (the Agnistoma) will pass on beyond him (Agni, 
who watches with his flames the entrance to heaven). 20 

To him who has such a knowledge, he (Agni) allows to pass and 
enter the celestial world. 

43. 

(On the Names “ Agnistoma, Chatiiftoma, Jyotiytoma.” 

The Agnistoma is Endless). 

The Agnistoma is Agni. It is called so, because they (the gods) 

13 This is tho so-called Pdnchadaia Stoma. The arrangement is the same as with the 
Trivrit Stoma. The same triplet of verses is hero reuired for each of the three turns. 
Each turn is to consist of live verses. In the first turn, the first verse is chanted thrioe, 
tho second once, the third once {pdncliabhyo himkaroti sa tisribhih sa ekayd sa ekayd); in 
the second turn the first verse is chanted once, the Bocond thrice, the third once ; in the 
third turn the first and second verses are chanted each once, but the third thrioe. This 
Stoma is required for thoso Samans of tho morning libation which follow the Bahif- 
pdvamdnas. The saptadasa and ekaviihsa stomas follow the same order as the panchadas*. 
The several verses of the triplet are in three turns chanted so many times as to obtain 
respectively the number 17 and 21. The former is appropriate to the midday libation, the 
latter to the evening libation. 

”In this sentence, wo have two peculiar forms : alt, instead of ati, beyond, and arjd- 
tdi, 3rd pers, conjunct, middle voice, in tho sense of a futuro. 

21 
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praised him with this Stoma. They called it so to hide the proper 
meaning of the word ; [240] for the gods like to hide the proper meaning 
of words. 

On account of four classes of gods having praised Agni with four 
Stomas, the whole was called Chatuhstoma (containing four Stomas). They 
called it so to hide the proper meaning of the word ; for the gods like to 
hide the proper meaning of words. 

If (the Agnistoma) is called Jyoti$toma, for they praised Agni 
when he had risen up (to the sky) in the shape of a light (jyolis.) They 
called it so to hide the proper meaning of the word ; for the gods like to 
hide the proper meaning of words. 

This (Agnistoma) is a sacrificial performance which has no beginning 
and no end. The Agnistoma is like the endless wheel of a carriage. 
The beginning (prayariiya) and the conclusion ( udayaniya ) of it are alike 
(just as the two wheels of a carriage.) 

About this there is a sacrificial stanza sung, “ What is its (of the 
Agnistoma) beginning, that is its end, and what is its end, that is its 
beginning ; just as the Sakala serpent, it moves in a circle, that none can 
distinguish its first part from its last part.” For its opening (the prd- 
yaniya) was (also) its conclusion. 21 

But to this some raise objections, saying, “they make the beginning 
(of the Stotras of the Soma day) with the Trivrit Stoma, and conclude with 
the twenty-one-fold Stoma (at the evening libation); how are they (the 
beginning and conclusion) then alike ? ” To this one should answer, “ They 
are alike as far as the tweuty-one-fold Stoma is also a Trivrit Stoma, for 
both contain triplets of verses, and have their nature. 21 

44. 

1241] (How the Sastras should be Repeated at each of the Three 
Libatious. The Sun never rises nor sets, [low the Pheno¬ 
mena of unrise and Sunset are to be Explained .) 

The Agnistoma is that one who burns (the sun). The sun shines 

,l Thia refers to the Charu oblation to bo given to Aditi at the Priyaniya as well as 
at the Udayaniya Isti. See 1, 7. 

"For performing the Trivrit Stoma at the commencement of the morning libation, 
the nine Bahis-pavamna verses are required which consist of three triplets (trichas). 
For performing the twenty-one-fold Stoma at the evening libation, the YaJnayaJniya 
S&man is used, which consists only of two verses, but by repeating some parts of them 
twice, the number of three verses is obtainod. The same triplet being canted in three 
turns (p aryaya,) the twenty-ouc-fold Stoma appears to be like the Trivrit. 
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during tlie day, aud the Agnist.oma 25 should be completed along with 
the day. It being a sdhna, i.e., going with the d'ay, they should not per¬ 
form it hurriedly (in order to finish it before the day is over), neither at 
the morning, nor midday, nor evening libations. (Should they do so) 
the saerificer would suddenly die. 

When they do not perform hurriedly ( nly) the rites of the morn¬ 
ing and midday libations, but hurry over the rites of the evening libation',, 
then tliis, vis., the villages lying in the eastern direction, become largely 
populated, whilst all that is in the western direction becomes a long 
tract of deserts, and the saerificer dies suddenly. Thence they ought to 
perform without any hurry the rites of the morning and midday, as well 
as those of the evening libation. (Lf they do so) the saerificer will not 
suddenly die. 

In repeating the Sastras, the Hotar ought to be guided by the 
(daily) course (of the sun). In the [242] morning time, at sunrise, it 
burns but slowly. Thence the Hotar should repeat the Esastras at the 
morning libation with a feeble voice. 

When the sun is rising higher up (on the horizon), it burns with 
greater force. Thence the Hotar should repeat the Ssaatras at the mid¬ 
day libation with a strong voice. 

When the sun faces men most (after having passed the meridian), it 
burns with the greatest force. Thenco the Hotar should repeat the fuis- 
tras at the third (evening) libation witli an extremely strong voice. He 
should (only) then (commence to) repeat it so (with the greatest force of 
his voice), when he should be complete master of bis full voice. For tbe 
fsastra is Speech. Should he continue to repeat (the fsastras of the third 
libation) with the same strength of voice with which he commenced the 
repetition, up to the end, then his recitation will be admirably well ac¬ 
complished. 

The sun does never set nor riBe. When people think the sun is 
setting (it is not so). For, after having arrived at the end of the day, it 
makes itself produce two opposite effects, making night to what i& 
below and day to what is on the other side. 

' When • they believe it rises in the morning (this supposed rising is 

?JAgni-t.oma is horo taken in the strictest sense, us moiming only a Soma festival, 
lasting lop ono day, and couilotod by mo.ins of t.li ■ f our Stomas mentioned. Thcroiore, 
Agnistoma is ofton called th model (prakrit i) of tbo Aikiihiku soma sacrilicis, 01 Mict- 
ones "which last for ouo day only, lfut in a more comprehensive souse all th. 
which precede it, such as the Diksaniya and other Ptis, anil the tim.-.-.i ••.••••im. 

are regarded as part of the Agni ; toiua. For, without these riles, nohedv is allow,**! 
to perloriu any Soma sucnlice. 
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thus to be accounted for). Having reached the end of the night, it makes 
itself produce two opposite effects, making day to what is below and 
night to what is on the other side, 24 In fact, the sun never seta. Nor 
does it set for him who has such a knowledge. Such a one becomes 
united with the sun, assumes its form, and enters its place. 

[243] FIFTH CHPTER. 

(On the Gradual Recovery of the Sacrifice. What Men are Unfit to 
Officiate as Sacrificial Priests. The Offerings to the Devis and 
Devikas. The Ukthya Sacrifice.) 

45. 

(Ho id the Gods recoveredt he Sacrifice whih had gone from them. 
How they Performed Different Rites. Under what Conditions the 
Sacrifice is Effectual.) 

• The sacrifice once left the gods and went to nourishing substances. 
The gods said, “ The sacrifice has gone from us to nourishing substances, 
let us seek both the sacrifice and the nourishment by means of a Brah- 
mana and the metres.” So they did. They initiated a Brahmana by 
means of the metres. They performed all the rites of the Diksanlya 
Isti up to the end, including even the Patni-sarhyajas. 1 On account of 
the gods having at that occasion performed all the rites at the Dik- 
saniya I§ti up to the end, including even the Patni-sarhyajas, 2 men 
followed afterwards the same practice. The gods (in their Bearch for 
the sacrifice) came very near it by means of the Prayaniya Isti. They 
performed the ceremonies with great haste and finished the Isti already 
with the Samyuvaka. 31 This is the reason that the Prayaniya Isti ends 
with ^amyuvaka ; for men followed (afterwards) this practice. 

244 The gods performed the rites of the Atithya Isti, and came 
by means of it very near the sacrifice. They concluded hastily the cere¬ 
monies with the lid 4 (the eating of the sacrificial food). This is the 

24 This passage is of considerable interest, containing the denial of the existence 
of sunrise and sunset. The author ascribes a daily course to the sun, but supposes it 
to remain always in its high position in the sky, making sunrise and sunset by means 
of its own contrarieties. 

1 See page 24. 

2 The Patni-samyijas generally conclude all I;tis an sacrifices. 

3 This is a formula containing the words sam yoh which is repeated before the PatnJ- 
samy&jas. Asv. Sr. S. 1, 10. The mantra which is frequently used at other occasions 
also, runs as follows : 

*trg q^rq mg qsrq^ w: *qfem?gq*q: i wi 

%ng tfqsi srw) <9g«q$ » 

4 See page 41. This rite precedes tho SainyuvSka. 


reason that the Atitbya I§t.i is finished with the I In ; for men followed 
(afterwards) thiB practice. 

The gods performed the rites of the Upasads 5 6 7 and came by means 
of them very near the sacrifice. They performed hastily the ceremonies, 
repeating only three Samidheni verses, and the Yajyas for three deities. 
This is the reason that at the Upasad Isti only three Samidhenis are 
repeated, and Yajya verses to three deities ; for men followed (afterwards) 
this practice. 

The gods performed the rites of the upavasatha 6 (the eve of the Soma 
festival). On the upavasatha day they reached the sacrifice. After 
having reached the sacrifice ( Yajha) t they performed all its rites severally, 
even including the Patni-sathynjas. This is the reason that they perform 
at the day previous to the Soma festival all rites to the end, even in¬ 
cluding the Patni-sainyAjas. 

This is the reason that the Hotar should repeat the mantras at all 
ceremonies preceding the Upavasatha day (at which the animal sacrifice 
is off ere) with a very alow voice. For the gods came at it (thesacrifice; 
by performing the several rites in such a manner as if they were searching 
(after something, i.e., slowly). 

This is the reason that the Ilotar may repeat on the Upavasatha 
day (after having reached the sacrifice) [245] the mantras, in whatever 
tone he might like to recite them. For, at that occasion the sacrifice, is 
already reached (and the “ searching ” tone of repeating not required). 

The gods, after having reached the sacrifice, said to him, “ Stand 
still to be our food.” He answered, “ No. How should I stand still for you 
(to be your food) ? ” He then only looked at them. They said to him, 
“ Because of thy having become united with a Brahmana and the metres, 
thou shalt stan'd still.” He consented. 

That is the reason that the sacrifice (only) when joined to a Brahma¬ 
na and metres carries the oblations to the gods. ’ 

5 8ee 41, 23-26. At the Upasad Isti only three Samidheni verseB are required, ■whilst 
their number in other Istis amounts to fifteen, and now and then to seventeen. See 
page 56. 

6 This is the day for the animal sacrifice, called Agnisouiiya. See 2, 1-14. 

7 The drift of this paragraph is to show, that, for the successful performance of the 
sacrifice, BrShmarias, as well as the versos composed in the different metres and preserv¬ 
ed by Br&hmanas only, are indispensible. The Ksattriyas and other castes were to be 
deluded into the belief that they could uot perform any sacrifice with the slightest 
chance of success, if they did not appoint rShmanas and employ the verses of the Rigveda, 
which were chiefly presorved by the Brahraanas only. 
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(On Three Mistakes which might be made in the Appointment of Priests. 
How they are to be Remedied.) 

Three things occur at the sacrifice : offals, devoured food, and 
vomited food. Offals (jagdha) occur when one appoints to the office of 
a sacrificial priest one who offers his service^ thinking “ he (the sacrifice! 1 ) 
give me something, or he should choose me for the performance of his 
sacrifice.” 8 This (to appoint such a man to the office of a priest) is as 
should perverse as ,to eat) the offals of a meal (which are generally not 
touched by others). For the acts of such a one do not benefit the sacrificer. 

[246] Devoured (girrjmm) is that, when a sacrificer appoints some 
one to the office of a priest out of fear, thinking, “ he might kill me (at 
some future occasion), or disturb my sacrifice (if I do not choose him for 
the office of a priest).” This is as perverse as if food is devoured (not 
eaten in the proper way). For the acts of such a one do not benefit the 
sacrificer (as little as the devouring of food with greediness benefits the 
body). 

Vomited ( vanta ) is that, when a sacrificer appoints to the office of a 
priest a man who is ill-spoken of. Just as men take disgust at anything 
that is vomited, so the gods take also disgust at Buch a nym. This (to 
appoint such a man) is as disgusting as something vomited. For the 
acts of such a man do not benefit the sacrificer. 

The sacrificer ought not to cherish the thought of appointing any 
one belonging to these .three classes (just described). Should he, how¬ 
ever, involuntarily (by mistake) appoint one of these three, then the 
penance (for this fault) is the chanting of the Vamadevya S&man. For 
this Vamadevyam is the whole universe, the world of the sacrificer (the 
earth), the world of the immortals, and the celestial world. This Sflman 
(which is in the Gayatri metre) falls short of three syllables. 8 When 
going to perform this chant, he hould divide the word puruqa, denot¬ 
ing his own self, into three syllables, and insert one of them at the end 
of each pada (of the verse abhi qu via). Thus he puts himself in these 
worlds, viz., [247] the world of the sarificer, that o the immortals, and 

• The sacrificer must always himself choose his priests by addressing them in due 
form. No one should offer his services ; but he must be asked by the man who wishes 
to perform a sacrifice. 

* The Vftmadevyam consists of the threo verses, kayd naschitra, leas tva satyo, and 
ib hi su nafi (See SAmaveda Samh. 2, 32-84). Ail three are in the GAyatri metre. But the last 
ibhi ?u has, instead of twenty-four, only twenty-one syllables, wanting in every pada 
me syllable. To make it to consist of t .venty-four also, the repoater has at this occasion 
to add to the first pada pu, to the second ru, to the third §a. 




the celestial world. (By chanting this Sainan) the sacrificer overcomes 
all obstacles arising from mistakes in the performance of the sacrifice 
(and obtains nevertheless what he was sacrificing for). 

He (the Riai of the Aitareyins), moreover, has told that the sacrifi¬ 
cer should mutter (as japa) the Vamadevyatn in the way described (above), 
even if the performing priests were all of unexceptionable character. 

47. 

The Offerings to Dhatar and the Devikas : Anumati, Rakd, 
Sinivali, Kahil.) 

The metres ( chhanddnsi ), having carried the offerings to the gods, 
became (once) tired, and stood still on the latter part of the sacrifice’s 
tail, just as a horse or a mule after having carried a load (to a distant 
place) stands still. 

(In order to refresh the fat'gued deities of the metres) the priest 
ought, after the Purodasla belonging to the animal slaughtered for Mitra- 
Varuna 10 has been offered, portion out the rice for the devika havirtiqi 
(offerings for the inferior deities). 

For Dhatar, he should make a rice ball (the Purodarfa) to be put on 
twelve potsherds. Dhatar is the Vasatfimra. 

To Anumati (he should offer) a portion of boiled rice cliaru ; for 
Anumati is G&yatri. 

To Hahci (he should offer) a portion of boiled rice; for she is 
Tristubh. 

The same (he should offer) to Sinivali and Kuhd ; for Sinivdli 
is Jagatl, and KuhxL Anu^tubh. These are all the metres. For all 
other metres (used at the sacrifice) follow the Gayatri, Tristubh, Jagatl, 
and [248] Anustubh, as their models. If, therefore, one sacrifices 
for these metres only, it has the same effect as if he had sacrificed for 
all of them. 

The (common) saying, “ the horse if well managed ( suhita ) puts him 
(the rider) into ease,” is applicable to the metres ; for they put (if well 
treated) the sacrificer into ease ( sudhd , comfort or happiness of any 
kind). He who has such a knowledge, obtains such a world (of bliss) aB he 
did not expect. 

Regarding these ( devika, ) oblations, some are of opinion that before 
each oblation to all (the several) goddesses, the priest ought to make 
an oblation of melted butter to Dh&tar ; for thus he would make all the 
goddesses (to whom oblations are given along with the Dhatar) cohabit 
with the Dhatar. 


10 This is done at the end of the Agnistoma sacrifice. 
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About tliis they say : it is laziness 11 (at a sacrifice) to repeat the 
same two verses (the Puronuvalcya and Yajyafor the Dhatar) on the same 
day (several times). 11 (It is sufficient to repeat those two verses once 
only.) For even many wives cohabit with one and the same husband 
only. When the Iiotar, therefore, repeats, before addressing the (four) 
goddesses, the Yiljya verse for the Dhatar, he thus [249] cohabits with 
all goddesses. So much about the oblations to the minor goddesses 
( derika). 

48. 

{The Offerings for Siirya and the Devis, Dyaus, Usds, Gaus, Prithivi, 
who are Represented by the Metres. When Oblations should be given 
to both the Devikas and Devis. Story of Vriddhadyumna.) 

Now about the offerings to the goddesses ( devi ). l3 

The Adhvaryu ought to portion out for Surya (the sun) rice for a 
ball to be put on one potsherd ( ekakapala ). Surya is Dhatar (creator), 
and this is the Vasatkara. 

To Dyaus (Heaven) he ought to offer boiled rice. For Dyaus is 
Anumati, and she is Gayatri. 

To Usas (Dawn) he ought to offer boiled rice. For Usas. is Rak&, 
and she is Tristubh. 

To Gdus (Cow) he ought to offer boiled rice. For Gaus is Sinivali, 
and she is Jagati. 

To Prithivi (Earth) he ought to offer boiled rice. For Prithivi is 
Kuhu, and she is Anustubh. 

All other metres which are used at the sacrifice, follow the Gayatri, 
Tristtubh, Jagati and Anustubh as their models (which , are most fre¬ 
quently used). 

11 The word jami is explained by dlasyam. 

11 Both the Anuvakya and YAjyii for the Dhatar are not in the SamhitA, but in the 
A'val. Sr. S. 8, 14. The Anuvakya is : 

TTSn HT^ff sftargRfaai | 

anfaffarf: II (Atharvavoda S, 7,17, 2). 

The Y&jyft is : 

wht gstf asm I 

*mn gfwgsfcu u 

The oblations to the Dhatar who is the same as Tvastar, and the four goddesses 
mentioned, form part of the Udayaniya or concluding Tsti. The ceremony is called Maitra- 
varuni amikfd, (i.e., the ftmikija dish for Mitra-Varuna). Mitra-Varuna are first invoked, 
then follow Dhatar and the goddesses. 

13 Instead of the devik/i offerings those for the deuis might be chosen. The effect is 
the same. The place of the Dh&tar is occupied by Sftrya, who himself is regarded as a 
DhAtar, i.e., Creator. 
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The sacrifice of him who, having such a knowledge, gives oblations 
to these metres, M includes (then) oblationB to all metres. 

The (common) saying, “ the horse, if well managed, puts him (the 
rider) into ease,” is applicable to the metres ; for they put the sacrificer 
(if well treated) [260] into ease (s udha). He who has such a knowledge, 
obtains such a world (of bliss) as he did not expect. 

Regarding these (oblations to the Devis), some are of opinion that, 
before each oblation to all (the several) goddesses, one ought to offer melted 
butter to Sflrya ; for thus one would make all goddesses cohabit with 
Sflrya. 

About this they say, it is laziness at a sacrifice to repeat (several 
timesO the same two verses (the Puronuvakya and Yajya for Sflrya) on.the 
same day. (It is sufficient to repeat those verses once only). For even 
many wives cohabit with one (and the same) husband only. When the 
Hotar, therefore, repeats before addressing the (four) goddesses, the Yajya 
verse for Sflrya, he thus cohabits with all goddesses. 

These (Sflrya with Dyflus, &c.) deities are the same as those others 
(Dhatar with Anumati, &c.) One obtains, therefore, through one of these 
(classes of deities), the gratification of any desire which is in the gift of 
both. 

The priest ought to portion out a rice-cake ball for both these classes 
(of deities) for him who desires the faculty of producing offspring (to make 
him obtain) the blessings contained in both. But he ought not to do so 
for him who sacrifices for acquiring great wealth only. If he were to 
portion out a rice-cake ball for both these classes (of deities) for him who 
sacrifices for acquiring wealth only, he has it in his power to make the 
gods displeased (jealous) with the wealth of the sacrificer (and deprive 
him of it) ; for such one might think (after having obtained the great 
wealth he is sacrificing for), ‘ I have enough (and do not require anything 
else from the gods).’ 

Suchivrik$a Gaupalayana had once portioned out the rice ball for both 
classes (of deities) at the sacrifice [261] of Vriddhadyutnna Pratdrina. As 
he (afterwards) saw a prince swim (in water), he said, “ This is owing to 
the circumstance that l made the goddesses of the higher and lower 
rauks (devis and devikds) quite pleased at the sacrifice of that king ; there¬ 
fore the royal prince swims (in the water). (Moreover, he saw not only 

M The instrumental etdih chhandnbhih must hern bo talcon in the sense of a dative. 
For the whole refers to oblations given to the metres, not to those offered through 
them to the gods. 

33 
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him) bul sixty-four (other) heroes always steel-clad, who were hiB Bon« 
and grandsons. 15 

49- 

(Origin of the Ukthya. The ScUcamasram S&mans. The Pramaih- 
hi$thiya Sdman.) 16 

The Devas took shelter in the Agnistoma, and the AsuraB in the 
Ukthyas. Both being (thus) of £ 252 ] equal strength, the gods could not 
turn them out. One of the Risis, Bharadvaja, saw them (and said), 
° These Asuras have entered the Ukthas (^astras) ; but none (else) seeB 
them.” He called out Agni with the mantra : ehy A $u bravani (6, 16, 

15 The king had performed the sacrifice for obtaining offspring, and became blessed 
with them, 

16 The Ukthya is a slight modification of tko Agnistoma sacrifice. Tho noon to ba 
supplied to it is /train. It is a Soma sacrifice also, and one of the seven Samsthas or 
component parts of tho Jyotistoma. Its name indicates its nature. For Vkthya means 
“what refers lo the Uktha," which is an older name for b'astra, i.e., a recitation of 
one of the Hotpi priests at the timo of tho Soma libations. Whilst tho Agnistoma has 
twelve recitations, tho Ukthya has fifteen. Tho first twelve recitations of tho Ukthya 
are tho same as those of tho Agnistoma; to these, three are added, which are want¬ 
ing in the Agnistoma. For, at tho evening libation of the latter sacrifice, there are 
only two bastras, the Vaisvadcva and Agni-Miiruta, both to bo repeated by the Hotar. 
Tho three bastras of the so-called Hotratcas, i.e., minor llotri-priests, who are (accord¬ 
ing to As’val. br. S. 5, 10), tho Praxtislar (another name of tho Maitrdvuriiiiu), tho Brd- 
hmundchhaim, and Achhdvdka, aro left out. But just these throe bastras which are 
briefly described by Asvaliyana (br. S. 6, 1) form a uecessary part of tho Ukthya. Thus 
this sacrifice is only a kind of supplement to the Agnistoma. 

Thore is some more difference in tho S&tnans than in tho Rik verses required at the 
Okthya. Of tiie throe triplets which constitute the Babii-pavamflna Stotra (see page 
120) at the morning libation of the Agnistoma, only the two last are employed: for 
the first another one is chosen, pavasra vdehn atjriyah (SSm. Samab. 2, 126—27). The four 
remaining Stotras of the morning libation, tbo so-called Ajya-stutrayi, .are different. 
They are all togethor in the Sflmaveda Samb. (2, 140-162). At the midday libation, 
there is the Brihat-Sdma ( tvdm iddhi hand make, Sftm. 8. 2, 169-160) used instead of 
the Rathantaram ; the b'yailam (ubhi pm vak surddha-sam, Sim. 8. 2, 161-62 (instead of 
tho V&madevyam), At tho evening libation, there are three Stotras required, in addition 
to those of the Agnistoma. (See note 18 to this chapter). 

In the Uirapyakesi Sfitras (0, 18), tho following description of the Ukthya la 
given :— 

I swrfiretf sqmra: I j«n 

hww qffcnJiwraTSq fWsu'firrtrg^ fij[?toi a^ranisra^ l 

srouror TOFraftt?* 
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16). The itard girah, i.e., ether voices (mentioned in tliia verse) are 
those of the Asuras. Agni rose thereupon 17 and said : “ What is it, then, 
that the lean, long, pale has to tell me ? ” For Bharadvfija was lean, of 
high stature, and pale. He answered, “ These Asuras have entered the 
Ukthas (iSastras) ; but nobody is aware of them.” 

Agni then turned into a horse, ran against them and overtook 
them. This act of Agni became the Sdkamasvam '* Saman. Thence it is 
called so from a'soa, a horse). 

[263] About this they say, the priest ought to lead the Ukthas by 
means of the Sakamaifvam. For if the Ukthas (^astras) have another head 
save the S&kama^vam, they are not led at all. 

They say, the priest should lead (the Ukthas) witli the Pramaihhi$- 
thiya Saman (Sam. Sathh. 2, 22S, 229 = 2, 2, 2, 17, 1, 2) ; for, by means of 
this Sfunan, the Devas had turned the Asuras from the Ukthas. 

(Which of both theso opinions is preferable, cannot be settled.) He is 
at liberty” to lead (the Ukthas) by means of the PramamhntMya or the 
Sdkamasvaf 

60. Ka 

(The tfastras of the Three Minor Tlotri-priesls at the Eoening Libation 
of the Ukthya Sacrifice.) 

The Asuras entered the Uktha (^astra) of the Maitr&varuna. Indra 
said, “ Who will join me, that we both might turn these Asuras out 
from here (the ^aatra of the Maitravaruna) ?” “ I,” said Varuna. Thence 

the Maitravaruna repeats a hymn for Indra-Varuna 21 at the evening liba¬ 
tion. Indra and Varuna then turned them out from it (the lustra of the 
Maitravaruna). 

[254] The Asuras having been turned out from this place, entered the 
Sastra of the Brahmanachhamsi. Indra said, “ Who will join me, that 
we both might turn the Asuras out from this place?” Brihaspati 
answered, “ 1 (will join you).” Thence the Brahmanachhainst repeats at 

17 S&y. reads upottifthann, but my MSS, have all vpotti?thart», u being aa eib- 
cilitie. 

>8 This S4man consists of the three verses, ehy ti ju bravdnl yatra ttvacha te and 
nahl te piirtam (Simaveda 8amh. 2, 06-57). This 8Sman is regarded as the leader of 
the whole Ukthya ceremony, that js to say, as the principal 8&wan. Thence the two 
other fllmans, which follow it at this ceremony, tho Sduiharam (ixiyam u tviim, Samh, 
2, 58-59), 6 and the Nilrmadhasum (adlui hitidra girinna 2, 60-62), aro called in the Sima 
prayogas the second and third Sd/catnusuum. 

1 At the Ukthya ceremonies which were performed in the Dekkban, more than tea 
years ago, only the 84kamasvara Saman was used. 

14 This meaning is conveyed by the particle aha, which has hore about the same 
sense as athav/i, as 8ay. justly remarks. 

“ This is Indrd-Varund t/uvam (7, 82), 
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the evening libation an Aindra-Bftrbaspatya hymn**. Indra and Bphaspati 
turned the Asuras out from it. 

The Asuras, after having been turned out from it, entered the Sastra 
of the Achh&vaka. Indra said, “Who will join me, that we both might 
turn dut the Asuras from here?’’ Visnu answered, “ I (will join you.)” 
Thence the Achhavaka repeats at the evening libation an Aindra- 
Vaisnava hymn.” Indra and Visnu turned the Asuras out from this 
place. 

The deities who are (successively) praised along with Indra, form (each) 
a pair with (him). A pair is a couple, consisting of a male and female. 
From this pair such a couple is produced for production. He who has 
such a knowledge, is blessed with children and cattle. 

The Rituyajas of both the Potar and Nestar amount to four.* 4 The 
(Y&jyfLs to be recited by them along with the other Hotars) are six verses. 
This is a Vir&t which contains the number ten. Thus they complete the 
sacrifice with a Virafc, which contains the number ten (three times ten). 

11 This is ud apruto na vayo (10, 88). 

11 This is sath vam Uarmand (6, 69). 

14 The Potar has to repeat the seoond and eighth, the Nestar the third and ninth 
Rituyftja, see page 186-88. At each of the three bastras of the Ukthya, each of these 
two priests has also to recite a YAjyft. This makes six. If they are added to the 
four Rltuy4jas, then the number ten is obtained, which represents the Vir4t. 




[ 286 ] FOURTH book 


FIRST CHAPTER. 

(On the Solasi and Atir&tra Sacrifices .) 

1 . 

(On the Nature of the Solasi, and the Origin of ilsName. On the Anustubh 
Nature of the Solasi Sastra.) 

The gods prepared for Indra, by means (of the Soma ceremony) of the 
first day 1 , the thunderbolt; by means (of the Soma ceremony) of the second 
day, they cooled it (after having forged it, to increase its sharpness); by 
means (of the Soma ceremony) of the third day, they presented it (to him); 
by means (of the Soma ceremony) of the fourth day, he struck with it 
(his enemies). 

Thence the Hotar repeats on the fourth day the Solasi ’ Sastra. 
The Soladi is the thunderbolt. [256] By reciting the Solasi on the fourth 
day, he strikes a blow at the enemy (and) adversary (of the sacrificer), 
in order to put down any one who is to be put down by him (the 
sacrificer). 

The Sojail is the thunderbolt; the Sastras (Ukthas) are cattle. He 
repeats it as a cover over the Sastras (of the evening libation). By 
doing so he surrounds cattle with a weapon (in the form of) the Solatil 
(and tames them). Therefore cattle return to men if threatened round 
about with the weapon (in the form) of the Solasi. 


1 The first, second day, &c. refer to the so-called Sal-aha or six days’ sacrifice, 
about which see the 3rd chapter of this PaBchiki. 

* The Solasi sacrifice is almost identical with the Ukthya. The Sfimnns and 
Sastras at all three libations are the same. The only distinctive features 'are the use of 
the Solasi graha, the chanting of the Gaurivitam or Ninadam S liman, and the recital of the 
Solasi fjastra, after the TJkthini (the S limans of the evening libation) have been 
chanted, and their respective Sastras recited. The Solasi Sastra is of a peculiar 
composition. It is here minutely described, and also in the Asv. Sr. S. fi, 2. The 
number sixteen prevails in the arrangement of this Sastra, which is itself the six¬ 
teenth on the day on which it is repeated. Thenoe the name. “ The substantive to be 
supplied is, ftratu. The whole term means, the sacrificial performance which contains 
the number sixteen,” The Anustubh metre consisting of twioe sixteen syllables, the 
whole Sastra has the Anustubh character. It commences with six verses in the 
Anustubh metre, called by As'v. though improperly, Stotriya and Anurfipa (for the 
Stotriya verse of the Sastra is always chanted by the Sima singers, but this is not the 
case with the verse in question). These are; astfvi torn indra t» (1,84, 1 - 6 ). 
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Thence a horse, or a man, or a cow, or an elephant, after having been 
(once) tamed, return by themselves (to their owner), if they are only 
commanded (by the owner) with the voice (to return). 

He who sees the weapon (in the form of) the So]arfi (f^astra), is sub¬ 
dued by means of this weapon only. For voice is a weapon, and the 
Solarfi is voice (being recited by means of the voice). 

About this they ask, Whence comes the name “ Solas! ” (sixteen) ? 
(The answer is) There are sixteen Stotras, and sixteen ^astras. The Hotar 
stops after (having repeated the first) sixteen syllables (of the Anustubh 
verse required for the Solarfi ^astra), and pronounces the word otn after 
(having repeated the latter) sixteen syllables (of the Anustubh). He puts 
in it (the hymn required at the Sojasi ^astra) a Nivid of sixteen padas 
(small sentences). This is the reason that it is called Sojasi. But two 
syllables are in excess (for in the second-half there are eighteen, instead 
of sixteen) in the Anustubh, [257J which forms a component part of the 
Sojasi Ssastra. For Speech (represented by the Anustubh) has (an a 
female deity) two breasts; these are truth and untruth. Truth protects 
him who has such a knowledge, and untruth does no harm to such one. 

2 . 

(On the Way of Repeating the Sofasf Sastra. On the Application of 
the Qaurivtti or Ndnada S&man.) 

He who desires beauty and the acquirement of sacred knowledge ought 
to use the Qaurivitam s as (the proper) Saman at the Soladi (ceremony). 
For the Gaurivltam is beauty and acquirement of sacred knowledge. He 
who having such a knowledge uses the Gaurivltam as (the proper Sarnau 
at the Solarfi ceremony) becomes beautiful and acquires sacred know¬ 
ledge. 

They say, the Ndnadam 4 ought to be used as (the proper) Saman at 
the Solarfi (ceremony). Indra lifted his thunderbolt to strike Vritra; he 
struck him with it, and, hitting him with it, killed him. He, after having 
been struck down, made a fearful noise (vyanadat). Thence the Nanada 
Saman took its origin, and therefore it is called so (from nad to scream). 
This Saman is free from enemies; for it kills enemies. He who having 
such a knowledge uses the Nanada Saman at the Sojarfi (ceremony) 
gets rid of his enemies, (and) kills them. 

If they use the Nanadam (Saman), the several padas of verses in 
two metres at the Solarfi Sastra are not to be taken out of theii' natural 

, This is Imira/'ujaiuapra vahd (Sim. 8»mh. 2,802-804). These verse* are not 
to be found in the Rigred* SamhitS, but in as y, fair, 8. 8, 2. 

* This is praty a tmdi pipithaU (84m. 6*mh. J,«, 8, 3, X, 4). 



175 


connection to [258] join one pada of the one metre to one of the other 4 
( amhrita ). For the Saina singers do the same, using verses which are not 
joined in the vihvita way for singing the Nanada Saruan. 

If they use the Gaurivitam, several padas of verses in two metres 
used at the Soladi are to be taken out of their natural connection, to join 
one pada of the one metre to one of the other ( vihrita ). For the Sama 
singers do the same with the verses which they use for singing . 6 

3. 

The Way in which the Pada3 of Two Different Metres are Mixed in the 

Solasi Sastra is Shown.) 

Then (when they use the Cauriviti Saman) the Hotar changes the 
natural position of the several padas of two different metres, and mixes 
them {oyati^ajali). He mixes thus G&yatris and Pahktis, & tva vahantu 
(I, 16, 1-3), and upa su sriyuhi(l, 82 , 1-3-4). 7 Man has the nature of the 
Gayatri, [269] and cattle that of the Pafiktl. (By thus mixing together 
G&yatri and Paftkti verses) the Hotar mixes man among cattle, and gives 
him a firm footing among them (in order to become possessed of them). 

As regards the Gayatri and Pafikti, they both form two Anustubhs 
(for they contain as many padas, viz., eight, as both Gayatri and Pahkti 
taken together). By this means, the sacrificer becomes neither separated 
from the nature of Speech which exists in form of the Anustubh, nor 
from the nature of a weapon (Speech being regarded as such a one). 

He mixes verses in the U§nih and Bj-ihati metres, yad indra ppita- 
nd jye (8, 12, 25-27) and ayam te astu haryata (3, 44, 1-3). Manilas the 
nature of Usnib, and cattle that of Brihati. (By thus mixing together 
Usnih and Brihati verses) he mixes man among cattlo, and gives him a 
firm footing among them. 

• All the words from “the several padas” to “other” are only a translation of the 
term avihritu, in order to make it bettor understood. 

• The reason of this is, that the recitations of the Hotri-priest must correspond 
with the performances of the Sftma singers. 

• 8fty. shows the way in which the metres are mixed in the two verses : 

(Gtyatri) imd dhdnd ghritasnuvo hart ihopa iak.vj.tah indram sukhatame iruthe (1, 18, 2). 
(Pankti) suiamdrisam tvd vayam maghavutt vundifimahi. 

pra vulva'll pur a avandhurak stulo ydhi i tiitin aim yo/unvindru to hart. 

The G&yatri has three, the Pankti five feet (padas), each consisting of eight sylla¬ 
bles. The two padas which the PahktJ has in excess over the Gayatri, follow at the end 
without any corresponding Gfiyatri pada. After the second pada of the Pankti, there is 
the praiiuva made (i.e., the syllable am is pronounced), and, likewise, after the fifth. The two 
versos, just mentioned, are now mixed as follows: imd dhdnd qhritasuuvah suaarhdrisam 
tvd vayam hari ihopa vqk«ato maghavan vandipmuhom indram sukhatame rathe pra 
minarh pdriiavandhurah stuto y ahi vtsau anw yoj&nvindra to kewom. 
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As regards the Usnih and Bphatl, they both form two Anu§tubhs. 
By this means the sacrificer becomes neither separated, &c. 

He mixes a Dvipftd (verse of two padas only)- and a Tri§tubh, d 
dh&r$oasmdi (7,34, 4), and brahman vira ( 7, 29, 2). Man is dvip&din 
i.e., has two feet, and strength is Trisf.ubh. (By thus mixing a Dvipad 
and Tristubh), he mixes man with Strength (provides him with it) and 
makes him a footing in it. That is the reason that man, as having pre¬ 
pared for him a footing in Strength, is the strongest of all animals. The 
Dvip&dv erse consisting of twenty syllables, and the Trisjubh (of forty- 
four), make two Anustubhs (sixty-four syllables). By this means, the 
sacrificer becomes neither separated, &e. 

He mixes Uvipadas and Jagatis, viz., e3a brahmdrya hitvyam (Siv. 

S. 6, 2) * and pra te make [ 260 ] 10, 96, 1-3). (Man is Dvip&d, and 
animals have the nature of the Jagati. (By thus mixing Dvipfidand Jagati 
verses) he mixes man among cattle, and makes him a footing among them. 
That is the reason that man, having obtained a footing among cattle, eats 
(them) 9 and rules over them, for they are at his disposal. 

As regards the Dvipad verse consisting of sixteen syllables and the 
Jagati (consisting of forty-eight), they both (taken together) contain two 
Anustubhs. By this means, the sacrificer, &c. 

He repeats verses in metres exceeding the- number of padas of the 
principal metres, l ° viz., trikadrukequ mahigo (2, 22, 1-3), and pro?vas- 
mai puro ralham ( L0, 133, 1-3). The juice which was flowing from the 
metres, took its course to the atichhandas. Thence such metres are called 
atichliandas, [i. c., beyond the metre, what has gone beyond, is in excess). 

This Solasi &istra being formed out of all metres, he repeats 
verses in the Atichhandas metre. 

Thus the Hotar makes (the spiritual body of) the sacrificer consist 
of all metres. 

* These verses are not to bo foi nd in the Rigveda Samhit&. I, therefor©i writ© them 
out from my copies of tho A aval. Sutras : — 

TT flfftT T ^f«TT I TTH W& JJJll tl 

ttt I ^ trefo tmT; n 
i Tfo Sts N 

* That atti “ he eats," put here without any object, refers to 11 posavah," animals, fol- 
lqws with certainty from tho context. Say. suppli e s fcsjra, milk, &c., for he abhorred the 
idea that animal food should be thus explicitly allowed in a sacred text. 

’ Thus I have translated the term atichhatidasah ,i.r., having excess in the metre. 
The verses mentioned contain seven padas or feet, which exceeds the number of feet of all 
other metres. 
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He who has such a knowledge prospers by means of the Solarfi 
consisting of all metres. 

4. 

t 261 J (The Upasargas taken from the MahdnAmnis. The Proper 
Anustubhs. Consequences of Repeating the Solasi Sastra in the Vihpita 
and Avihrita way. The YdjyA of the Solasi Sastra.) 

He makes the additions 11 ( upasarga ), taking (certain parts) from the 
MahAndmni verses. 

The first Mahanamni (verse) is this world (the earth), the second the 
air, and the third that world (heaven). In this way, the Sojatfi is made 
to consist of all worlds. 

By adding parts from the Mahandmnis (to the So]arfi), the Hotar 
makes the sacrificer participate in all worlds. He who has such a 
knowledge, prospers by means of the Solarfi being made to consist of all 
the worlds. 

He repeats (now) Anustubhs of the proper form, 12 viz., pra pra vas 
tvistubham (8, 58, 1), archata prdrchata (8, 58, 8-10), and yo vyatihr 
aphdnayat (8, 58, 13-15). 

[ 262 ] That the Hotar repeats Anustubhs of the proper form 
(after having obtained them only in an artificial way) is just as if a man, 
after having gone here^and there astray, is led back to the (right) path. 

He who thinks that he is possessed (of fortune) and is, as it were, 
sitting in fortune’s lap (gatasrip), should make his Hotar repeat the SoJasJi 
in the avihrita way, lest he fall into distress for the injury done to the 
metres (by repeating them in the vihrita way). 

But if one wishes to do away with the consequencrs of guilt (to get 
out of distress and poverty), one should make the Hotar repeat the Soja4t 
in the vihrita way. 

" These additions are called upasargas. They are five in number, and mentioned by 
Asv. 6 , 2. They are all taken from different verses of the so-called Mahfinfimnia, com¬ 
mencing With mg which make up the fourth Aranyaka of the 

Aitareya Brfihm. These five upasargas make together one Anmtubb. 1 hey are: (1) 

irata* (2) g3fW(3) (4) Ifg (5) gswSffc ifo 

Their application is different according to the avihrita or vihrita way of repeating the 
Bolasi Sastra. If the Sastra is to be repeated in the former way, they are simply 
repeated in the form of one verso, after the recital of the Atichhandas verses. But if 
it be repeated in the vihrita way, the several upasargas are distributed among the five 
latter of the six Atichhaiulasa verses, in order to bring the number of syllables of each 
such verse to sixty-four, to obtain the two Anustubhs for each 

'■ As yet the Anustubhs were only artificially obtained by the combination of the 
padas of different other metros. 
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For (in such cases) man is, as it were, intermixed with the conse¬ 
quences of guilt (with the papman). By thus repeating the Soja^i in the 
vihrita way, the Hotar takes from the sacrificer all Bin and guilt. He 
who has such a knowledge becomes free from (the consequences of; guilt. 

With the verse ud yad bradhnasya viqtapam (8, 58, 7) he concludes. 
For the celestial world is the “ bradhnasya vi$tapam.” Thus he makeB 
the sacrificer go to the celestial world. 

As Yajya verse he repeats aptpurvegdm harivaT} (10, 96, 13). 13 
By repeating this verse as Yajy& (of the Solarft lustra) he makes the 
Solarfi to consist of all libations ( savanani ). The term a pah, thou hast 
drunk (used in this verse) signifies the Morning Libation. Thus he makes 
the Solatft to consist of [ 263 ] the Morning Libation. The words 
atho idam savanam kevalam te, i.e., this libation here is entirely thy own, 
signifies the Midday Libation. Thus he makes the Soladi'to consist of 
the Midday Libation. The words, mamaddhi somam, i.e., enjoy the Soma, 
signify the Evening Libation, which has its characteristic the term mad, 
to enjoy, to be drunk. Thus he makes the Solarfi to consist of the 
Evening Libation. The word vpisan, i.e., bull (contained in the last 
pads), is the characteristic of the Sojasti. 

By repeating as Y&jya (for the Solatfi), the verse just mentioned, 
the Solasi is made to consist of all Libations. Thus ho makes it to 
consist of all Libations. He who has such a knowledge prospers through 
the Solaris, which consists of all Libations. 

(When repeating the Ykjyk) he prefixes to each (of the four) pada, 14 
consisting of eleven syllables, an upasarga of five syllables (taken) from 
the Mah&n&mnls. Thus he makes the So'asli to consist of all metres. 
He who has such a knowledge prospers by means of the Solaril, which is 
made to consist of all metres. 

11 The whole of the verse is as follows : — 

wif% ini ngsfrifavg- «sn sre? u 

i.e., “ Thou hast drunk, O master of the two yellow horses (Indra)! of the Soma drops 
formerly prepared for thee, This libation here is entirely thy own (thou hast not to 
share it with any other god). Enjoy, O Indra ! the honey-like Soma. O bull I increase 
thy strength by (receiving) all this (quantity of Soma) in (ttiy) belly. 

14 These four upasargas are : 

a) qsuTu c > qvffc srwl d > ffc *ns. 

They are thus prefixed : 

These Upasargas aie profixed to the YSjyfl, in order to obtain two Anustubhs (sixty-four 
syllables). 



5. 

(Atirdtra. Its origin. The three Parydyas.) 

The Devas 15 took shelter with Day, the Asuras with Night. They were 
thus of equal strength, and [ 264 ] none yielded to the other. Indra 
said, “ Who, besides me, will enter Night to turn the Asuras out of it ?" 
But he did not find any one among the Devas ready to accept (his’offer), 
(for) they were afraid of Night, on account of its darkness being (like that 
of) Death. This is the reason that even now one is afraid of going at 
night even to a spot which is quite close. For Night is, as it were, 
Darkness, and is Death, as it were. The metres (alone) followed him. 
This is the reason that Indra and the metres are the leading deities 
of the Night (of the nightly festival of Atir&tra). No Nivid 1 is repeated, 
nor a Puroruk, nor a Dhayyd; nor is there any other deity Bave Indra and 
the metres who are the leading (deities). They turned them out by going 
round (parydyam) with the Parydyas (the different turns of passing the 
Soma cups). This is the reason that they are called paryaya (from l to 
go, and pari around). 

By means of the first Paryaya they turned them out of the first part 
of the night; by means of the middle Pary&ya out of midnight, and by 
meansof the third Paryaya out of the latter part of the night. The 
metres said to Indra, "Even we (alone) are following (thee, to turn the 
Asuras) out of the Dark one (sarvard, night).” He (the sage* Aitareya) 
therefore called them (the metres) apisarvardiyi, for they had Indra, who 
was afraid of the darkness of night (as) of death, safely carried beyond it. 
That is the reason that they are called apisarvadrii _ 

6 . 

(The Sastraa of Atirdtra at the Three Parydyas. Sandhi Stotra.) 

The Hotar commences (the recitations at Atir&tra) with an Anus^ubh 
verse containing the term andhas, i.e., darkness, viz,, pdntdm d vo andhasal?. 
(8, 81, 1.) [ 266 } For night belongs to Anustubh ; it has the nature 

of night. 

As appropriate Yajya verse (at the end of each turn of the three 
Paryayas) 16 Tristubhs containing the terms— andhas, darkness, pd to, drink, 

“ The same story with some trifling deviations in the wording only is- recorded in 
the Gopatha Br&hnunam of the Atharvaveda, 10, 1. 

16 There are four turns of the Soma cups passing the round in each ParySyra, or part 
of the night. At the end of each, a YSjyS is repeated, and the juice then sacrificed. There 
is at each turn (there are on the whole twelve) a Sastra.repeated, to which a Yajya be¬ 
longs. The latter oontains always the terms indicated. See, for instance, tli 9 four Yajyas 
csed at the first Paryflya (As'v. Sr. S, 6,4)iadkvari/avo bhurata indviya, 2, 14, 1. (repeated 
by the Hotar). In the second pada, there are the wards, madyam uvdhah, 11 the inebriating 
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and wad, to be drunk, are used. What is appropriate at the sacrifice, 
that is successful. 

The S&ma singers repeat when chanting at the first Paryaya twice 
the first padas only of the verses (which they chant). By doing so they 
take from them (the Asuras) all their horses and cows. 

• At the middle Paryaya, they repeat twice the middle padas. By 
doing so, they take from them (the Asuras) their carts and carriages. 

■ At the last Paryaya, they repeat twice when chanting the last padas 
(of the verses which they chant). By doing so, they take from them (the 
Asuras) all things they wear on their own body, such as dresses, gold and 
jewels. 

He who has such a knowledge deprives his enemy of his property, 
(and) turns him out of all these worlds (depriving him of every firm 
footing). 

• [ 266 ] They ask, How are the Pavamana Stotras 17 provided for the 

night, whereas such Stotras refer oDly to the day, but not to the night ? 
In what way are they both made to consist of the same parts (to have the 
same number of Stotras and ^astras) ? 

The answer is, (They are provided for) by the following verses, 
which form part of the Stotras as well of the ^astras (at the Atiratra): 
indraya madvane sutam (8, 81, 19. Samaveda Samh. 2, 72), idam vsao 
sutam andhah (8, 2, 1, Sam. S. 2, 84), idam hyanvojasa sutavi (3, 51, 10. 
S'm, S. 2, 87). In this way, the night becomes also provided with 
Favamdnas for the verses mentioned contain the term sula, i.e., squeezed, 
referring to the squeezing of the Soma juice, which term is proper to the 
Pa\annum Stotra) ; in this way, both (day and night) are provided with 
Pavumanas, and made to consist of the same (number of) parts. 

They ask, As there are fifteen Stotras for the day only, hut not for 


darkness" (symbolical narneof the Soma juice). The Yajyd of the MaitrSvaruna is, asya 
made puruvurpdmsi 6,44, 14). It contains the term made, “to get drunk,” and pa, “to 
drink,” in the last pada. The Yfijya of the Br&hmanScbhariisi is apsu dhiitasya hurivah 
pibu (10, 104. 2). This verse contains both the terms pa, “ to drink ” (in piba of the first 
i'adii), and mad, “ to be drunk ” (iu the last pada). The Yajyfl of the Achhdvaka is, indra 
pibu tvbhyum (6,40, 1). It contains both the terms, pd, and mad. TheYSjyd of the Uotar 
in rlie second Pary&ya is, upuyyasydndhaso muddyu (2, 10, 1) ; it contains all three terms, 
• darkness, to drink, and to be drunk.” 

17 This question refers to tho Stotras to be chanted for the purification of the Soma 
juice, which v<-‘, at the morning libation, tho Bahis-pavamfina, at midday, the Pavamilna, 
and in the evening, the Arbhava-pavamftna. At night, there being no squeezing of the Soma 
juice, there arc, properly speaking, no PavamSna Stotras required. But to make the per¬ 
formance of day and night alike, the Pavam&ua Stotras for day and night are to be indi« 
catcd in one way or other in the Stotras chanted at night. This is here shown. 
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the night, how are there fifteen Stotras for both (for day as well as for 
night) ? In what way are they made to consist of the same (number of) 
parts ? 

The answer is, The Apikarcaras 18 form twelve Stotras. (Besides) 
they chant, according to the Rathantara tune, the Sandhi 19 Stotra which 
contains C 267 ] (three sets of) verses addressed to three deities. In this 
way, night comprises (also) fifteen Stotras. Thus both (day and night) 
comprise each fifteen Stotras. Thus both are made to consist of the same 
(number of) parts. 

The number of verses for making the Stotras is limited, but the 
number of recitations which follow the Stotras) is unlimited. The past 
is, as it were, limited, defined ; the future is, as it were, unlimited (not 
defined). In order to secure the future (wealth, &c.,) the Rotar repeats 
more verses (than the Sanaa singers chant). What goes beyond the Stotra 
is offspring, what goes beyond one’s self (represented by the Stotra), 
is cattle. By repeating, when making his recitation, more verses (than 
the Sama singers chant) the Hotar acquires all that he (the sacrificer) 
has beyond his own self on this earth (t.e., all his cattle, children, fortune, 
&c.) 

18 See 4, 6. They are the metros used for t-.astras and Stotras duriug the night of 
Atiriltra. 

19" This Stotra which is chanted aftor the latter part of the night is over, when the 
dawn is commencing (thence it is called mihdhi, t.e., the joining of night and day), consists 
of six verses iu the Brihati metre, with the exception of the two last which are kakubha 
(a variety of the Brihati). They are put together in tbeSSinav. Samh. 2, 99-104. The 
two Orst of them, ena vo irgnim (2, 99-100) are addressed to Agui, tbo third and fourth, 
pratiju udarsy uyntijii (101-102) to U-. Ss, and the fifth and sixth, tmd u vdih diuistaya (103-104) 
to the Asvins. The Stoma required for singing it, is the trivrit pnrivarttini (see page 237). 
Two verses are made three by moans of the repetition of the latter padas. This Sftman is 
chanted just like the verses of the Rathantaram, which are in the same metre. It follows 
throughout tho musical arrangement of the Rathantaram. The musical accents, tho cres¬ 
cendos, and decrescendos, tho stobhas, i. e., musical flourishes, and the finales (nidhana) 
are the same. Both are for tho purpose of chanting equally divided into fivo parts, vi*., 
Prastftva, Udgltha, Pratihira, Upudrava, and Nidhana (see page 198). For instance, the 
Prast&va or prelude commences in both in the low tone, and rises only at theJaBt syl¬ 
lable (at mo in the nonumo of the Rathantaram, and at the so in the iwmaso of the first 
Sandhi Stotra) ; at the end of the Prastfiva of both there is the Stobha, t.e., flourish va. 
At the end of the Upadrava both have tho Stobhas vd hduvd. The finale is in both through¬ 
out, as, in the rising tone. --(Sama prayogu and Oral information.) 
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[ 268 ] SECOND CHAPTER. 

{The Asvina Sastra. The Beginning Day of the Gavdm Ayanam. 
The Use of the Rathantara and Brihat Samans and their kindreds. 

The Mahavrata Day of the Sattra .) ' 

1 The Asvin Sastra is one of the longest reoitations by the Hotar. It is only a 
modification of the Pr4taranuv4ka. Its principal parts are the same as those of the 
Pritaranuvika, tho Agiieya kratu, Ufatya kratu and Aivina kratu (see page 111), i.t., 
three scries of hymns and verses in seven kinds of metre, addressed to Agni, U-4s. and 
tho Asvins, which deities rule at the end of the night, and at the very commencement of 
theday. In addition to these three kratua of the Pritaranuvika, in the Asvina Sastra, 
there are verses addressed to other deities, chiofly the auo, repeated. Before commenc¬ 
ing to repeat it, the Hotar (not the Adhvaryu) mnst sacrifice thrice a little melted butter, 
and eat the rest of it. These three oblations are given to Agni, Usgs, and the two 
Asvins. Each is accompanied with a Yajus-like mantra. That one addressed to Agni is • 

«rfot3i0 httohi unwind mti htjwj ntr) ?t»ifi i ■* Agni is driving 

■with the Gdyatri metre (this motre being his ca rriage), might I reach him ; I hold him ; 
may this (melted butter) help me to him ; SvAlii to him.” The mantras repeated for 
the Ajya offerings to U«as and tho Asvins differ very little. 

OTt ^GT Hiwrai 3W GIG^ tRG ( 

»n*i^« aidwf aiwto} aiwif Hirwj aiwjf «j*j. (asv. tsr. s.'e, 6.) After 

having eaten tho rest of the melted butter, he touches water only, but does not rinse 
bis month in the usual way (by uchumana). He then sits down behind his Dbisnya 
(fire-place) in a peculiar posture, representing an eagle who is just about flying up. 
He draws up his two legs, puts both his knees close to each other, and touches the 
earth with his toes. I saw a priest, who had once repeated the Asvin Sastra (there are 
scarcely more than half a dozen Brahmans living all over India who actually have 
repeated it), make the posture with great facility, but I found it difficult to imitate it 
well. 

The whole As'vina Sastra comprises a thousand Brihati verses. The actual num¬ 
ber of verses is, however, larger. All verses in whatever metre they are, are reduced 
to Bfihatis by counting their aggregate number of syllables and dividing them by 38 
(of so many syllables consists the Brihati). The full account is cast up in the 
Kausitaki BrShraanam, 18, 8. 

The first verse of the Sastra is mentioned in the text. It is to be repeated thrice 
and to be joined, without stopping, to the first verse of the Gayatri part of tho Agiieya, 
kratu *II ) li(3^^3^l'l Asv. fcjr. S. 6, 5). After the opening verse which 

stands by itself altogether, just as the oponing verse in the pritaranuvdka, the three 
kratua or liturgies of the PrataranuvAka (Sgneya, usasya, and asvaui) are repeated. 
These form the body of the Asvin Sastra. Each kratu is preceded by the Stotriya 
Prag&tha, i.e., that couple of verses of the Sandhi Stotra (see page 268) which refers to 
that deity, to which the respective kratu is devoted, 8o the agneya kratu, i.e., the series 
of hymns and verses, addressed to Agni, in seven different kiDds of metre, is preceded 
by the first couple of verses of the Sandhi Stotra, which are, end no agnim namasd (Sam. 
Samh. 2, 99-100); the usasya kratu ia preceded by praty u udarsy dyati (Sim. Sarnh. 2, 101, 
102), the deity being Usis, and the dsvina-kratu by ima u vam diviftaya (Sim. Sarnh. 2, 
103-101) being addressed to tho two Asvins. Each couple of tbeso verses is to be made a 
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(The Marriage of Prajdpati’s Daughter, Silrya. The Asvina tfaslra 
uas the Bridal Gift. In What Way the llotar has to Repeat it. Its Begin¬ 
ning Verse.) 

Praj&pati gave hia daughter, Surya Snvitri, * in [270] marriage to the 
king Soma. All the gods came as paranymphs. Prajapati formed, accord¬ 
ing to the model of a vahatu, i.e., things (such as turmeric, powder, &c., 
to be carried before the paranymphs), this thousand (of verses), which is 
called the Alvina (^astra). What falls short of (arv&k) one thousand 
verses, is no more the AtJviu’s. This is the reason that the Hotar ought 
to repeat only a thousand verses, or he might repeat more. He ought to 
eat ghee before he commences repeating. Just as in this world a cart or 
a carriage goes well if smeared (with oil), thus his repeating proceeds well 
if he be smeared (with ghee, by eating it.) Having taken the posture 
of an eagle when starting up, the Hotar should recite (when commencing) 
the call somsdvom, (i.e., he should commence repeating the Arfvina Saatra). 

The gods could not agree as to whom this (thousand verses) should 
belong, each saying, “ Let it be mine.” Not being able to agree (to whom 
it should belong), they said, “ Let us run a race for it. He of us who 
will be the winner shall have it.” They made the sun which is above 
Agni, the house-father (above the Garbapatya fire 3 ), the goal. That is 
the reason that the Arfvina Sastra commences with a verse addressed to 
Agni, viz., agnir hotd grihapatih (6, 15,13). 

triplet, by repeating the last pada several times, just as the 8&ma singers do. 

Ontawwqp*!: i : Jmrm wr srw vn €gn tf&i 

(As v. 6, 5). 

The Hotar must repeat less than a thousand verses before sunrise : : 

After sunrise, he repeats the verses addressed to Sttrya, ■which all are mentioned, in the 
Aitareya Br&hmanam, as well as all other remaining verses of the As'vina Bastra. The 
whole order of the several parts of this Sastra is more clearay stated in the Kusitaki 
BrAhm. (18, 2), than in the Aitareya. The verses addressed to Indra follow after the 
Sdrya verses (4, 10). At the end of the Sastra, there are two PuronuvSkyAs and two 
Yftjy&s, for there are two Aa'vins. 

The Asvina Sastra is, as one may see from its constituent parts, 'a Prfltaranuvika, 
or early morning prayer, including the worship of the rising sun, and a Hastra accom¬ 
panying a Soma libation. It follows the Sandhi Stotra at the end of the Atir&tra, and is 
regarded as the Bastra belonging to this Stotra. To the fact of its containing far 
more verses than the Sandhi Stotra, the term atiaaihsati, i.e., “ he repeats more verses” 
(used in 4 , 8) refers. 

a This is the model marriage. It is described in the well-known marriage hymn 
tatyenoUabhita (10, 8B). 

* That is to say, they started when running the race from ths Girhapatya fire, and 
ran up as far as the sun, which was the goal (Au.jtf id). 
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According to the opinion of some (theologians), the Hotar should-(in¬ 
stead of this V8rse) commence (the recitation of the Aivina &astra) with 
agnim manye pitaram < 10, 7, 3); for they say, be reaches the gc&l by 
means of the first verse through the words (contained in its fourth pada) : 
divi sukram yajatam suryasya, i.e., the splendour of the sun in heaven 
which deserves worship. But this opinion is not to [271] be attended to. 
(If one should observe a Hotar commencing the Advina $astra with the 
verse agnim mnnaye ) one should say to him, “ If (a rfastra) has been com¬ 
menced with repeatedly mentioning agni 4 fire, the Hotar will (ultimately 
fall into the fire (be burnt by it).” Thus it always happens. Thence the 
Hotar ought to commence with the verse : agnir hotd grihapatil}. This 
verse contains in the terms grihapati, house-father, and janima, generations, 
the propitiation (of the word agni, fire, with which it commences, and is 
therefore not dangerous) for attaining to the full age. 

He who has such a knowledge attains to his full age (of one hundred 
years). 

(The Race Run by the Gods for Obtaining the Asvina Sastra as a Prize.) 

Among (all) these deities who were running the race, Agni 
was with his mouth (the flames) in advance (of all others) after they had 
started. The Alvins (closely) followed him, and said to him, “ Let us both 
be winners of this race.” Agni consented, under the condition that he 
should also have a share in it (the Alvina Sastra). They consented, and 
made room also for him in this (Alvina S’astra). This is the reason that 
there is in the Aivina Sastra a series of verses addressed to Agni. 

The Arfvins (closely) followed Usds. They said to her, “Go aside, 
that we both may be winners of the race.” She consented, under the 
condition that they should give her also a share in it (the Arfvina Sastra). 
They consented, and made room also for [ 272 ] her in it. This is the 
reason that in the Arfvina Sastra a series of versos is addressed to U§as. 

The Alvins (closely) followed India. They said to him, “Maghavan, 
we both wish to be winners of this race.” They did not dare to say to 
him, “Go asi^e.” He consented, under the condition that he should 
also obtain a share in it (the Advina Sastra). They consented, and 
made room also for him. This is the reason that in the Arfvina fsastra 
there is a series of verseB addressed to Tndra. 

Thus the Ailvins were winners of the race, and obtained (the prize). 
This is the reason that it (the prize) is called Aiivinam (i. e., the Advina 

1 The verse in question contains four times the word agni. This is regarded as 
inauspicious. The deity should not be always mentioned with its very name, but with 
its opitbets. 
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Saatra). He who has such a knowledge obtains what he may wish 
for. 

They ask, Why is this (8astra) called AtJvinam, notwithstanding 
there being in it verses addressed to Agni, Usas, and Indra ? (The an¬ 
swer is) the Aslvins were the winners of thiB race, they obtained it (the 
prize). This is the reason that it is called the. Advina frnstra. He who 
has such a knowledge obtains what he may wish for. 

9- 

(What Animals were Yoked to the Carriages of the Qods when they were 
Running the Race for the Asvina &astra. The Verses Addressed to SArya 
in this Sastra.) 

Agni ran the race, with a carriage drawn by mules. When driving 
them he burnt their wombs; theuce they do not conceive. 

Ua&s ran the race with cows of a reddish colour, thence it comes 
that after the arrival of U§as (Dawn), there is a reddish colour shining as 
it were (spread over the eastern direction) which is the characteristic of 
UaSs. 

£ 273 ] Indra ran the race with a carriago drawn by horses. Thence 
a very noisy spectacle (represented by the noise made by horses which 
draw a carriago) is the characteristic of the royal caste, which is Indra’s. 

The Alvins were the winners of the race with a carriage drawn by 
donkeys; they obtained (the prize). Thence (on account of the excessive 
efforts to arrive at the goal) the donkey loBt its (original) velocity, became 
devoid of milk, and the slowest among all animals uBed for drawing 
carriages. The Asfvins, however, did not deprive the sperm of the ass of 
its (primitive) vigour. This is the reason that the male ass {vdj f) has 
two kinds of sperm (to produce mules from a mare, and asses from a 
female ass). 

Regarding this (the different parts which make up the Alvina 
8astra), they say, “ The Hotar ought to ropeat, just as he does for Agni, 
Usds, and the Asvins also, verses in all seven metres for SGrya. There 
are 6even worlds of the gods. (By doing so) he prospers in all (seven) 
worlds.” 

This opinion ought not to be attended to. He ought to repeat (for 
SGrya) verses in three metres only. For there are three worlds which are 
three-fold. (If the Hotar "repeats for SGrya verses in three metres only, 
this is done) for obtaining possession of these worlds. 

Regarding this (the order in which the verses addressed to SGrya 
are to be repeated), they say, “ The Hotar ought to commence (his recitation 
24 
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of the Sfirya verses) with ud u tyam jatavedasam (1, 50, in the G&yatri 
metre).” But thia opinion is not to be attended to. (To commence with 
this verse) is just as to miss the goal when running. He ought to commence 
with suryo no divas patu (10, 158, 1, in the G&yatri metre). (If he do so) 
he is just as one who reaches the goal when running. He repeats: ud u 
tyam as the second hymn. 

[274] The Trietubh hymn is, chitram deodnctm ud dgdd (1, 115). 
For that one (the sun) rises as the chitram devan&m, i.e., as the mani¬ 
festation of the gods. Thence he repeats it. 

The hymn is, namo mitrasya varuriasya (10, 37). In this (hymn) 
there is a pada (the fourth of the first verse, sAryaya sarhsata) which 
contains a blessing ( d'si) [»). By means of it, the Hotar imparts a blessing 
to himself, as well as to the sacrificer. 

iO. 

(The Verses which Follow those Addressed to SArya in the Asvina Sastra 
Must Bear some Relation to SArya and the Brihati Metre. The Pragalhas 
to Indra. The Text of the Rathantara Saman. The Pragatha to Mitrd- 
varuru j. The Two Verses to Heaven and Earth. The Dvipada. for 

Nirriti.) 

Regarding this (the recitations for Surya), they say, Sfirya is not to 
be passed over in the recitation ; nor is the Brihati metre (of the Arfvina 
Sastra) to be passed over. Should the Hotar pass over Sfirya, he would 
fall beyond (the sphere of) Brahma splendour (and consequently lose it). 
Should he pass over the Brihati, he would fall beyond the (sphere of the) 
vital airs (and consequently die). 

He repeats the Prag&tha, addressed to Indra, viz., indra krotum no 
(7, 32, 26), i.e., “Carry, 0 Indra ! our (sacrificial) performance through, 
just as a father does to his sons (by assisting them). Teach us, 0 thou 
who art invoked by many, that we may, in this turn (of the night) reach 
alive the (sphere of) light.” 5 The word “light” (jyotis) in this verse, is 
[276] that one (the sun). In this way, he does not pass over the sun. 

By repeating a Barhata Pragatha he does not pass over the Brihati. 
By repeating the principal text of the Rathantara Saman (which is in the 
Brihati metre, viz., abhi tva sAra , 7, 32, 22-23), according to whose tune 

’ This verse evidently refers to the AtirAtra feast, for which occasion it was in all 
likelihood composed by Vasistha. feiy., in his commentary on this passage in the Ait. Br. 
takes the same view of it. It forms part of the As'viua bastra which is repeated at the 
end of the night. Kratu means the AtirAtra feast; for AtirStra is actually called a kratu ; 
ydman is the last watch of the night. That AtirAtra was well-known to the great Rihis, 
we may learn from the well-known “ praise of the frogs " (7,108), which is by no means 
one of the latest hymns, as some scholars have supposed. 
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tii© Skma singers chant the Sandhi Stotra for the Asvina ^astra, he does 
not overpraise the Brihati. This is done in order to have provided (for the 
Sandhi Stotra) its principal text (lit., its womb). In the words of the 
Rathantara Saman, isd%am astja jagatah soardpisam, i.e., the ruler of this 
world who sees the sky, there is an allusion made to Sfirya by “ svardrisam,” 
i.e., who sees the sky. By repeating it, he does not pass the sun. Nor 
does he by its (the Rathantaram) being a Barhata Pragatha pass over 
the Brihati. 

He repeats a Maitravaruna Pragatha, viz., baliavafy sArachahsase 
(7, 66, 10). For Mitra is the day, and Varuna the night. Ho who 
performs the Atiratra, commences (his sacrifice) with both day and night. 
By repeating a Maitravaruna Pragatha, the Hotar places the sacrificer in 
day and night. By the words sArachak$ase he does not overpraise Sfirya. 
The verse being a Brihati Pragatha, he does uot pass over the Brihati. 

He repeats two verses addressed to Heaven and Earth, viz., maht 
dydul} prithivi( 1, 22, 13), and te hi dyaod pritliivi visvas ambhuva (1,160,1). 
Heaven and Earth are two places for a firm footing; Earth being the firm 
footing here, and Heaven there (in the other world). By thus repeating 
two verses [276] addressed to Heaven and Earth, he puts the sacrificer in- 
two places on a firm footing. By the words, devo devi dharmani sAryalj. 
iuchih (in the last pada of 1, 160, 1), i.e., “ the divine brilliant Sfirya 
passes regularly between the two goddesses (i.e., Heaven and Earth),” he 
does not pass over Sfirya. One of these verses being in the Gayatri, the- 
other in the Jagati, metre, which make two Bj-ihatis,® he does not pass 
over the Brihati. 

He repeats the Dvipada verse : visvasya devi mpiehayasya (not to bn 
found in the Samhitfi, but in the Brahmanam), i.e., may she who is the 
ruler of all that is born and moves ( mrichaya ) not be angry (with us), nor 
visit us (with destruction). They (the theologians) have called the Alvina 
^astra a funeral pile of wood (c hitaidhA). For, when the Hotar is about 
to conclude (this ^astra), Nirriti (the goddess of destruction) is lurking 
with her cords, thinking to cast them round (the Hotar). (To prevent 
this) Bjuliaspati saw this Dvipada verse. By its words, “may she not be 
angry (with us), nor visit us (with destruction),” he wrested from Nirriti’s 
hands her cords and put them down. Thus the Hotar wrests also from 
the hands of Nirriti her cords, and puts them down when repeating this 
Dvipadfi verse, by which means he comes off in safety. (He does so) for 

• Tho Brihati contains thirty-six syllables, the Glyatri twenty-four, and the Jagati, 
forty-eight. Two Brihatis make seventy-two, and one G&yatri and Jagati make together 
seventy-two syllables. 
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attaining to his full age. He who has such a knowledge attains to his 
full age. By the words, mfichayasya janmanah, i.e., “ what is born and 
moves,” he does not pass over the sun in his recitation, for that one 
(the sun) moves ( marchayati ) as it were. 

As regards the Dvipada verse, it is the metre corresponding to man 
(on account of his two padas, i.e., [277] feet). Thus it comprises all 
metres (for the two-legged man is using them all). In this way, the 
Hotar does not (by repeating the Dvipaday pass over the Brihatl. 

11 . 

(The Concluding Verses of the Asvin &astra. The Two Ydjyds of 
it. In What Metre They Ought To Be.) 

The Hotar concludes with a verse addressed to Brahmanaspati. 
For Brahma is Brihaspati. By repeating such a verse he puts the 
sacrificer in the Brahma. He who wishes for children and cattle 
should conclude with, evd pitre zisvdderdya (4, 50, 6). For, on account 
of its containing the words, " 0 Bj-ihaspati, might we be blessed with 
children and strong men, might we become owners of riches,” that man 
becomes blessed with children, cattle and riches, and strong men, at 
whose sacrifice there is a Hotar, knowing that he must conclude with 
this verse (in order to obtain this object wished for). 

He who wishes for beauty and acquirement of sacred knowledge 
ought to conclude with, brihaspate atiyad (2. 23, 15). Here the 
word ati, i. e., beyond, means that he acquires more of sacred 
knowledge than other men do. The terip, dyumat (in the second 
pada), means acquirement of sacred knowledge,” and yibhdti means, 
that the sacred knowledge shines everywhere, as it were. The term 
didayat (in the third pada) means, that the sacred knowledge has been 
shining fdrth (in the Brahmans). The term, chitra (in the fourth pada), 
means that the sacred knowledge is, as it were, apparent ( chitram ). 

He, at whose sacrifice there is a Hotar knowing that he must 
conclude with this verse, becomes endowed with sacred knowledge and 
famous for sanctity. Thence a Hotar who has such a knowledge ought 
to conclude with this Brahmanaspati verse. [278] By repeating it, he does 
not pass over the sun. The Trishfubh, 7 when repeated thrice, comprises 
all metres. In this way, he does not pass over the Brihati (by repeating 
this Tristubh). ' 

He ought to pronounce the formula, Vau$at, along with a verse 

' The verse bphaspate ati is In tho Trintubh metre. On account of its being the 
last verse ot the Shastra, it is to be repeated thrice. 



in the Gdyatri, and one in tbe Triatubh metre. Gfiyatri is the Brahma, 
and Trigjubh ia strength. By doing bo, he joins strength to the 
BraJima. 

He, at whose sacrifice tiiere is a Hotar knowing that he (in order 
to obtain the objects mentioned) must pronounce the formula, Vaumt , 9 
with a verse in the Gayatri, and one in the Triatubh metre, becomes 
endowed with sacred knowledge and strength, and famous for sanctity. 
(The Tristubh verse is) asoind vdyund yuvam (3, 58, 7); (the Gayatri 
is) ubhd pibatam (1, 46, 15). 

(There is another way of pronouncing the formula Vauiat.) 

He ought to pronounce the formula Vau$at along with a verse 
in the Gayatri, and one in the Virat metre. For Gayatri is Brahma, 
and Vir&t is food. By doing so, he joins food to the Brahma. 

He, at whose sacrifice there is a Hotar knowing that he must 
pronounce the formula Vauiat along with a verae in the Gayatri, and 
one in the Virat metre, becomes endowed with sacred knowledge, and 
famous for sanctity and eatB Brahma food ( i.e., pure food ). Therefore, 
one who has such a knowledge ought to pronounce the formula Vauiat 
along with a verse in the Gayatri, and one in the Tristubh metre. 
They are, pra vam andhdrnai (7, 68, 2, Virat) and ubhd pibatam 
( 1, 46, 15, Gayatri). 

[2791 12. 

(The Ghaturvirhsa 0 Day of the Sacrificial Session, called Gavam 

Ayanam.) 

. On this day 10 (which follows the Atiratra coremony) they celebrate 

* That ia to say, ho should then make the YSjySs ; for only at that oocasion the 
formula wmja {is pronounced. 

’ This is tho namo of a day, and a Stoma, required at the Sattra or sacrificial ses¬ 
sion, called the gavdm ayanam (seo more about it, 4, 17). It lasts for a whole year of 
880 days, and consists of tho following parts : 1) The Afcirfitra at the beginning. 2) The 
Chaturviihsa or beginning day; it is called In theAitareya Br. arambhaufya, in tho 
T&nUya Br. (4, 2,) prdyaniyu. 8) The periods of six days’ performance (Salaha) con¬ 
tinued during five months, so that always the four first Salahas are Abhiplavat, and 
the fifth a Pristhya (see on these terms 4, 15-17;. 4) In the sixth month, there are 
three Abhiplava Salahas, and one Pri^tbya 8alaba. 6) The Abbijit day. 8) The three 
Svaras&man, days. 7) The Visuvan or central day which stands quite apart. 8; The three 
Syarasiman days again, 0) The Vis'vajit day. 10) A Pfifjthya Salaba, and three Abhi- 
plaras during four months continuously. U) In the last month (the twelfth of the 
Sattra) there are throe Abhiplavas, one Go?toma, one Ayu^toma, and one Dasaritra 
(the ten days of tho DvAdasAha). 18) The Mabfivrata day, which properly concludes 
the performance j It corresponds to the Chaturvirasa at the beginning. 14) The con¬ 
cluding Atirltra, Soe As v. 6r. 8. 11, 7. 

10 Ahah, has, according to 64y., the technical meaning of the Soma oeremony, which 
Is performed on every particular day of a sacrificial session. 
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the Chaturviih^a (Stoma). It is the beginning day (of the year during 
which the sacrificial session is to last). For by this day they begin 
the year, and also the Stomas and metres, and (the worship of ) the 
deities. If they do not commence (tho Sattra) on this day, the metres 
have no (proper) beginning and the (worship of the) deities is not 
commenced. Thence this day is called drambhariiya, i. e., the beginning 
day. On account of the Chaturvim^a (twenty-four-fold) Stoma being 
used on it, it is (also) called Chaturvimiia. There are twenty-four half 
months. (By beginning the Sattra with the Chaturvim^a Stoma, i.e., 
the chant, consisting £ 280 ] of twenty-four verses) they commence the 
year as divided into half-months. 

The Ukthya (performance of the Jyotistoma) takes place (on that 
day). For the ukthas (recitations) are cattle. (This is done) for 
obtaining cattle. 

This (Ukthya sacrifice) has fifteen Stotras and fifteen Sastras. 11 
(These make, if taken together, one month of thirty days.) By (perform¬ 
ing) this (sacrifice) they commence the year as divided into months. 
This (Ukthya sacrifice) has 360 Stotriya verses'* as many as the year 
has days. By (performing) this (sacrifice) they commence the year as 
divided into days. 

They say, “the performance of this (first) day ought to be an 
Agniatoma. Agnisfcoma is the year. For no other sacrifice, save the 
Agnisfcoma, has kept (has been able to keep) this day (the performance 
of this day), nor developed its several parts (t'.e., has given the power 
of performing all its several rites). 

Should they perforin (on the beginning day) the Agniatoma, 
then the three Pavam&na Stotras '* of the morning, midday, and evening 
libations are to be put in the A^tachatvarimia Stoma (i.e., each of the 
Stotriya triplets is made to consist of forty-eight verses by means of 
repetition), and the other (nine) Stotras in the Cbaturvimrfa Stoma. This 
makes (on the whole) 360 Stotriyas, as many as there are days (in the 
year). (By performing the Agnisfcoma in this way) they commence the 
year as divided into days. 

[281] The Ukthya sacrifice should, however, be performed (on the 
beginning day of the Sattra, not the Agnie{oma). (For) the sacrifice is 
wealth in cattle, the Sattra is (also) wealth in cattle (and cattle is represent- 

11 See page 284. 

u Each of the fifteen Stotra triplets is made to consist of twenty-four verses by 
repetition, aooosding to the theory oi the Chaturuirhsa Stoma. 24 times 15 makes 800. 

” These are, the Bahiy-pavam&na, the Paramtns, and Arbhavapavamina. 




ted by the Uktbya). If all Stotras are put in the Chaturvimia Stoma (as 
is the case when the Ukthya is performed), then this day becomes actually 
throughout a Chaturviih^a (twenty-four-fold). Thence the Ukthya sacri¬ 
fice ought to be performed (on the beginning day of the Sattra). 

13. 

{On the Importance of the Two Sdmans, Rathantaram and Brihat. 
They are Not to be Used at the Same Time. The Succession of the Sacrificial 
Days in the Second-Half of the Year is Inverted.) 

The two (principal) Sarnaus at the Sattra are the Brihat and Rathan¬ 
taram. These are the two boats of the sacrifice, landing it on the other 
shore (in the celestial world). By means of them, the sacrifices cross the 
year (just as one crosses a river). Brihat and Rathantara are the two feet 
{of the sacrifice); the performance of the day is the head. By means of 
the two feet, men gain their fortune (consisting of gold, jewels, &c.) which 
is to be put (as ornament) on their heads. 

Brihat and Rathantaram are two wings ; the performance of the day 
is the head. By means of these two wings, they direct their heads to 
fortune, and dive into it. 

Both these Sarnaus are not to be let off together. Those performers 
of the sacrificial session who would do so, would be floating from one shore 
to the other (without being able to land anywhere), just as a boat, whose 
cords are cut off, is floating from shore to shore. Should they let off the 
Rathantaram, then, by means of the Brihat, both are kept. Should he let 
off [282J the Bfihat, then, by means of the Rathantaram both are kept.'* 
(The same is the case with the other Sanaa Pfi§(has.) Vairupam" is 

14 This refers to the so-called Srttna prig thus, i.e., combination of two different 
Bimans, in such a way, that one forms the womb {yoni), the other the embryo (garbha). 
This relationship of both Sfimaus is represented by repeating that set of verses which 
form the womb in the first and third tarns (parydyat) of the Stomas (see 237-88), and that 
one which is the embryo, in the second turn. In this way, the embryo is symbolically 
placed in the womb which surrounds it on both sides. The two Simans which generally 
form the womb, are the Brihat and Rathantaram. Both are not to be used at the same 
time; but only one of them. Both being the two ships which land the sacriflcer on the 
other shore (bring him safely through the year in this world), they cannot be sent off at 
the same time; for the sacriflcer would thus deprive himself of his conveyance. One of 
them is tied to this, the other to the other shore. If he has landed on the other shore, he 
requires another boat to go back. For, before the end of the year, ho cannot establish 
himself on the other shore, nor, as long as he is alive, on the shore of the celestial 
world. By going from one shore to the other, and returning to that whence he started, 
•ho obtains a fair knowledge of the way, and provides himself with all that is required for 
being received and admitted on the other shoro aftor the year is over, or the life has 
terminated, 

** The Vafrflpa Sftma is, yudydvn indra teiatam (Sftm. Samh. 2,213-13). 
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the same as Bphat, Vair&ja 1 * is the same as Brihat, fkkvaram” lathe 
same as Rathantaram, and Raivatam 1 * is the same as Brihat. 

Those who, having such a knowledge, begin the Sattra (sacrificial 
session) on this day, hold their ('sacrificial) year in performing austerities, 
enjoying the Soma draught, and preparing the Soma juice, after having 
reached the year as divided into half-months, months, and days. 

[283 j When they (those who hold the Sattra) begin the performance 
of the other part 19 (of the sacrifice), they lay down their heavy burden, for 
the heavy burden (if they are not released) breaks them down. There¬ 
fore, he who, after having reached this (the central day of the yearly sacri¬ 
ficial session) by means of performing the ceremonies one after the other, 
begins (the second part of the sacrificial session) by inverting the order of 
the ceremonies, arrives safely at the end of the year. 

14. 

(On a Modification of the Niskevalya Sastra on the Chaturviihsa 
and Mahavrata Days of the Sattra. 

This Chaturvirhila day is (the same as) the Mahftvrata’ 0 (the Ni§- 
kevalya ^astra being the same as in the Mahavrata sacrifice). By means 
of the Brihad-deva hymn,* 1 the Hotar pours forth the seed. Thus he 
makes the seed (which is poured forth) by meanB of the Mahavrata day 
produce offspring. For seed if effused every year is productive (every 
year). This is the reason that (in both parts of the Sattra) the 
[284] Bfihad-deva hymn forms equally part of the Niskevalya Sastra. 

He who having sucli a knowledge performs, after having reached 
the central day by performing the ceremonies one after the other, the 

1 ‘ The Vairdja S4ma ia, pibd somam indra mandatu (84m. Samh, 2, 277-79). 

" Tne Sakvara8am» is, pro svasmdi puroraiham (S4m, Sarah. 2,9,1,14, 1-3). 

** The Raivata SSma is, revatir nah badJiamdda (Sam. S4mh. 2,434-36). 

” This sense is implied in the words, ata urdhvam, “ beyond this,” i. e., beyond the 
ceremonies commonoing ou the drambhaniya day of the Sattra. The first six months of the 
sacrificial session lasting all the year, are the first, the second six months tho other turn; 
in the midst of both is the Vim van day (see 4,18.), t. e„ the equator. After that day the 
same ceremonies begin anew, but in an invortod order; that is to say, what was performed 
immediately before the Vinuvan day, that is performed the day after it, &c. 

10 This sacrifice is described in tho Arauyaka of the Rigvoda. It refers to generation 
and includes, therefore, some very obscene rites. Its principal bastra is tho Mahaduh- 
tham, i. e., the great bastra, also called the Brihati bastra. The Mahavrata forms part 
of a Sattra, It is celebrated on the day previous to the concluding Atirfttra, and has the 
same position and importance as the Chaturvimsa day aftor the beginning Atiratra. The 
Brihad-deva hymn is required at the Niskevalya bastra of both. But, instead of the 
Chaturvimsa Stoma, the Panchavimsa (twenty-five-fold) Stoma is used at the Mahfivrata 
sacrifice. (See Aitar, Aranyaka 1,2.) 

” This is, tud id asa bhuvuiu’fu, 10, 120. 
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Ceremonies of the second part in an inverted order, using the Brihad-deva 
hymn also, reaches safely the end of the year. 

He who knows this shore and that shore of (the stream of) the year, 
arrives safely on the other shore. The Atiratra at the beginning (of the 
Sattra) is this shore (of the year), and the Atiratra at the end (of the 
Sattra) is the other shore. 

He who has such a knowledge, arrives safely at the end of the year. 
He who knows how to appropriate the year (according to half-months, 
months, and days), and how to disentangle himself from it (after having 
passed through it) arrives safely at the end of the year. The Atiratra at 
tbe beginning is the appropriation, and that at the end is the disentangle¬ 
ment. 

He who has such a knowledge, safely reaches the end of the year. 
He who knows the prana (air inhaled) of the year and its apana (air ex¬ 
haled) safely reaches the end of the year. The Atiratra at the beginning 
is its prdm, and the Atiratra at the end its ud&na (apixna). He who has 
such a knowledge, safely reaches the end of the year. 

. . . 

THIRD CHAPTER. 

(The Salaha and Vipivan Day of the Sattras with the Performance 
of the Days Precedimj and Following the Vipivan,) 

15. 

(The Tryaha and Salaha, i. e ., periods of three and six days at the 
Sattra, The Abhiplava.) 

They (those who hold the sacrificial session) perform [280] 
(now) the Jyotis-Go and Ayw}-Stomas. This world is the Jyotis 
(light), the airy region the Go (Stoma), that world ayus (life). The same 
Stomas (as in the first three days out of the six) are observed in the latter 
three days. (In the first) three days (the order of the stomas is), Jyoti§- 
Go and Ayus Stomas. (In the latter) three days (the order is) Go-Ayus- 
Jotis-Stomas. (According to the position of the Jyotis Stoma in both 
parts) the Jyotis is this world and that world ; they are the two Jyoti? 
(lights) on both sides facing (one another) in the world. 

They perform the Salaha (six days’ Soma sacrifice), so that in both 
its parts (each consisting of three days) there is the Jyotis Stoma (in the 
first at the beginning, in the latter at the end). By doing so, they gain a 
firm footing in both worlds, in this one and that one, and walk in both. 

Abhiplava Salaha 1 is the revolving wheel of the gods. Two Agnis^ 

1 Tho Sattra is divided into periods of six days, of which period every month has five. 
Such a period is called a §afaha, i.e., six days’ sacrificial work. The five times repetition 
within a month is ah/iiplaua. 

25 
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tomas form the circumference (of this wheel); the four Ukthyas in the 
midst are then the nave. By means of this revolving (wheel of the gods) 
one can go to any place one may choose. Thus he who has such a 
knowledge, safely reaches the end of the year. He who haB a (proper) 
knowledge of the first Salaha safely reaches the end of the year, and so 
does he who has a (proper) knowledge of the second, third, fourth, and 
fifth Salahas, i.e., all the five Salahas of the month. 

16. 

(On the Meaning of the Celebration of Five Salahas during the Course 

of a Month. 

They celebrate the first Salaha. There are six seasons. This 
makes six days. Thus they secure [286] the year (for themselves) as divi¬ 
ded into seasons, and gain a firm footing in the several seasons of the year. 

They celebrate the second Salaha. This makes (in addition to the 
previous six days) twelve days. There are twelve months. Thus they 
secure the year as divided into months, and gain a firm footing in the 
several months of the year. 

They celebrate the third Salaha. This makes (in addition to the 
previous twelve days) eighteen days. This makes twice nine. There are 
nine vital airs, and nine celestial worlds. T hus they obtain tho nine 
vital airs, and reach the nine celestial worlds, and gaining a firm footing 
in the vital airs, and the celestial worlds, they walk there. 

They celebrate the fourth Salaha. This makes twenty-four days. 
There are twenty-four half-months. Thus they secure the year as divided 
into half-months, and, gaining a firm footing in its several half-months, 
they walk in them. 

They celebrate the fifth Salaha. This makes thirty days. The 
ViraJ metre has thirty syllables. The Virat is food. Thus they procure 
virdt (food) in every month. 

Those who wished for food, were (once) holding a sacrificial session. 
By obtaining in every month the Vinit'(the number thirty), they become 
possessed of food for both worlds, this one and that one. 

17 . 

(Story of the Sacrificial Session held by the Cows. Different kinds of the 
great Sattras, such as the Gavam Ayanam, AdityAndm Ayanarn . and 
Ahgirasam Ayanam). 

They hold the Cavam Ayanam, i.e., the sacrificial session, called 
“cow’s walk.” The cows are the [287] Adifyas (gods of the months). By 
holding the session called the “cow’s walk,” they also hold the walk of 
the Adityas. 
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The cows being desirous of obtaining hoofs and horns, held (once) 
a sacrificial session. In the tenth month (of their sacrifice) they obtained 
lioofa and horns. They said, “ We have obtained fulfilment of that wish 
for which we underwent the initiation into the sacrificial riteB. Let us 
rise (the sacrifice being finished)." When they arose they had horns. 
They, however, thought, “ let us finish the year,” and recommenced the 
session. On account of their distrust, their horns went off, and they 
consequently became hornless ( tApara ). They (continuing their sacrificial 
session) produced vigour {Arj). Thence after (having been sacrificing for 
twelve months and) having secured all the seasons, they rose (again) at 
the end. For they had produced the vigour (to reproduce horns, hoofs, &c., 
when decaying). Thus the cows made themselves beloved by all (the 
whole world), and are beautified (decorated) by all. 2 

He who has such a knowledge, makes himself beloved by every one, 
and is decorated by every one. 

The Adityas and Afigiras were jealous of one another as to who 
should (first) enter the celestial world, each party saying, “ we shall first 
enter.” The Adityas entered first the celestial world, then the Afigiras, 
after (they had been waiting for) sixty years. 

(The performance of the sacrificial session called Adityanam ayanam 
agrees in several respects with the Gavitm ayanam). There is an Atiratrn 
at the beginning, and on the Ohaturvimsa day the Ukthya is [288] per¬ 
formed ; all the (five) Abhiplava Salahas 3 are comprised in it; the order of 
the days is different, (that is to, say, the performance of the first, second 
days, &c., of the Abhiplava are different from those of the Gavam ayanam). 
This is the Adityanfim ayanam. 

The Atiratra at the beginning, the Ukthya on the Chaturvirasa day, 
all (five) Abhiplava performed with the Pristhas, the performance of the 
ceremonies of the several days (of the Abhiplava) being different (from the 
Gavam ayanam, &c.): this iB the Afigirasam ayanam. 

The Abhiplava Salaha is like the royal road, the smooth way 
to heaven. The Pfisthya Salaha is the great pathway which is to be 

* It is an Indian custom preserved up to this day to decorate cows, chiefly on tho 
birth-day of Kpistia (Golrul astaml). 

• In the Gav&m ayanam there are only four Abhiplava Salahas ; but in the AdityflnSm 
ayanam there are all five Abhiplava Salahas required within a month. The last (fifth) 
Salaha of tho Gav&m ayanam is a PWsfftyu, that is, one containing the Pfisthas- The 
difference between an Abhiplava Salaha,'and a PrijUsyn Salaha, is, that during the 
latter, the S&ma Pristhas is required, that is to say, that on every day at the midday 
libatiou the Stomas are made with a combination of two different SSnians in the way 
described above (page 282), whilst this is wanting in the Abhiplava. 
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trodden everywhere to heaven. When they avail themselves of both roads, 
they will not suffer any injury, and obtain the fulfilment of all desires 
which are attainable by both, the Abhiplava Sajaha and the Pristhya 
Salaha. 4 

18. 

(The Ekavvhsa or Visuvan Day.) 

They perform the ceremonies of the Ekavimsfa day, which is the 
equator, dividing the year (into two equal parts). By means of the 
performance of this day. the gods had raised the sun up to the heavens. 
This Ekaviihsfa day on which the Divakirtya mantra [289] (was 
produced), is preceded by ten days, 5 and followed by ten such days, and 
is in the midst (of both periods). On both sides, it is thus put in a 
Virat (the number ten). Being thus put in a Virat tin the number ten) on 
both sides, this (Ekaviriisfa, i.e., the sun) becomes not disturbed in his 
course through these worlds. 

The gods being afraid of the sun falling from the sky, supported him 
by placing beneath three celestial worlds to serve as a prop. The (three) 
Stomas * (used at the three Svarasaman days which precede the Visuvan 
day) are the three celostial worlds. They were afraid, lest he (the sun) 
should fall beyond them. They then placed over him three worlds (also), 
in order to give him a prop from above. The (three) Stomas (used at the 
three Svarasaman days which follow the Visuvan day) are the three 
worlds. Thus there are before (the Visuvan day) three seventeen-fold 
Stomas (one on each of the preceding Svarasaman days), and after it (also), 
three seventeen-fold Stomas. In the midst of them there is the Ekaviihila 
day (representing the sun) held on both sides by the Svarasaman days. 
On account of his being held by the three Svarasnmans (representing the 
three worlds below and the three above the sun) the sun is not disturbed 
in his course through these worlds. 

The gods being afraid of the sun falling down from the sky, support¬ 
ed him by placing beneath the highest worlds. The Stomas are the 
highest worlds. 

The gods being afraid of his falling beyond them being turned 


* In the Gavfim ayanara, both the Abhiplava Salaha and the Pyistbya Salaha are 
required. Thence the saoriQcers who perform tho Ciavara ayanam, avail themselves of 
both the roads leading to heaven. 

• The ten days which procode the Ekavimsa are, the three 8varas4m&vah, Abhi/it, 
and a Salaha (a period of six days). Tho same days follow, but so, that Svarasam&nah, 
which wore the last three days before tho Ekavimsa, are the first three days after that 
day, <&c. 

* Op Stomas, see the note to g, 42. 




upside down, supported him by [ 290 ] placing above him the highest 
worlds (also). The Stomas are the highest worlds. 

Now there are (as already mentioned) three seventeen-fold Stomas 
before, and three after (the Visuvan day). If two of them are taken 
together, three thirty-four-fold Stomas are obtained. Among the Stomas 
the thirty-four-fold is the last. 7 

The sun being placed among these (highest worlds) as their ruler, 
burns with (his rays). Owing to this position, he is superior to every¬ 
thing in creation that has been and will be, and shines beyond all that 
is in creation. (In the same way, this Visuvan day) is superior (to all 
days which precede or follow). 

It is on account of his being prominent as an ornament, that the man 
who has such a knowledge, becomes superior (to all other men). 

19 . 

(The Svarasamans. Abhijit. Visvajit. Visuvan.f 

They perform the ceremonies of the Svarasaman days. These (three) 
worlds arc the Svarasaman days. On account of the sacrificers pleasing 
these worlds by means of the Svaraaainans, they are called Svarasaman 
(from asprinvan , 9 they made pleased). 

By means of the performance of the Svarasaman days, they make him 
(the sun) participate in these worlds. 

[ 291 ] The gods were afraid lest these seventeen-fold Stomas 
(employed at tho Svarasaman days) might, on account of their being all 
the same, and not protected by being covered (with other Stomas), break 
down. Wishing that they should not slip down, they surrounded them, 
below with all the Stomas, and above with all the Pj-isthas. That is the 
reason that on the Abhijit day which precedes (the Svarasaman days) all 
Stomas are employed, and on the Visfvajit day which follows (the Svarasa¬ 
man days after the Visuvan day is over) all Ppstbas are used. These 
(Stomas and Pris$has) surround the seventeen-fold Stomas (of the 
Svarasaman days), in order to keep them (in their proper place) .and to 
prevent them from breaking down. 

' This is not quite correct. There is a forty-oight-fold Stoma, besides. 

• See the As'val. Sr. S. 8, 5-7. 

* This etymology is certainly fanciful ; Svava cannot be traced to the root spri n, 
a modification of prf, to lovo. The name literally moans, “ Tho SSmans of tho tones.” 
This appears to refer to some peculiarities in their intonations. These S&mans being 
required only for tho groat Sattras, which have been out of use for at least a thousand 
years, it is dillleult noiv to ascertain the exact nature of the recital of those Sarnans. 
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{The Performance of the Vi§uvan Day.) 10 

The goda were (again) afraid of the sun falling from the sky. They 
pulled him up and tied him with five ropes. 11 The ropes arc the 
Divakirtya Samans, 12 among which there is the Mahadivakirtya Pfistha ; 11 
the others are, the Vikarna, the Brahma, the Bhasa, 14 and the Agnis¬ 
toma 15 S&ma ; [292] the Briliat and Rathantara Samans are required 
for the two Pavamana Stotras (the Pavamana at the midday, and the 
Arbkava-pavamana at the evening, libations). 

Thus they pulled up the sun, tying him with five cords, 18 in order to 
keep him and to prevent him from falling. 

(On this day, the Visuvan) he ought to repeat the Prataranuvaka 
after the sun has risen ; for only thus all prayers and recitations belong¬ 
ing to this particular day become repeated during the day-time (the day 
thus becomes divetkirtyam). 

As the sacrificial animal belonging to the Soma libation (of that day) 
and being dedicated to the sun, they ought to kill such an one as might be 
found to be quite white (without any speck of another colour). For this 
day is (a festival) for the sun. 

He ought to repeat twenty-one Samidhenl verses (instead of fifteen 
or seventeen, as is the case at other occasions) ; for this day is actually 
the twenty-first (being provided with the twenty-one-fold Stoma). 

10 See the Aaval. Sr. 8. 8, 6. 

11 The term is rasmi, ray, which Sdy. explains by parigraha. 

11 Sdy. explains the words by : HTtnf^T i.e., the five SSraans 

which are to be repeated only at day. This explanation may appoar at first somewhat 
strange, but it is quite correct. For the employment of the different tunes is regulated 
by the different parts of the day. Dp to this time, certain tunes (raga, the word soman 
being only the older denomination for the samo thing) are allowed to be chanted only 
at day, such as the S aranga, Qaurasaranga, &c., others are confined to the early morning, 
others to the night. 

11 This is the triplet vibhrad brihat pibatn (S4m. Samh. 2, 802-804). 

M The Vikarnam Sdma is, prik*asya vrisno (6, 8,1). The same verse is used, accord¬ 
ing to Sdy., for the Brahma, as well as for the Bhdsa, Sdmans. 

“ The Aguiftoma Sftma is not especially mentioned by Sdy, He simply says in the 
same manner in which the Pandits up to this day explain such things : 

Now the S&man with which the Agnistoma becomes com¬ 
pleted, i.e., the last of the twelve Stotras is the so-called Yajfid Yajuiya Sdman ; yajnd 
ya/hd vo agnaye (Sdm, Sam. 2, 53-54). This one is expressly called (in the Sdma 
prayogas) the Agniftoma-sdma, being the characteristic 84man of the Agnistoma. 

l " The five tunes or Sdmans representing the five cords are, the Mahddivdkirtyam, 
the Vikarna, Brahma, and Bhdsa tunes, being regarded only as one on account of their 
containing the samo verse; the Agnistoma Sfima, and the Bpihat, and Rathantaram. 




After having repeated fifty-one or fifty-two verses 17 of the Ssastra (of 
this day), he puts the Nivid (addressed [293] to Indra) in the 
midst (of the hymn indrasya nu viryani, 1, 32). After this (the 
repetition of the Nivid) he recites as many verses (as he had recited 
before putting the Nivid, t. e., fifty-one or fifty-two). (In this way the 
total number of verses is brought to above a hundred.) The full 
life of man is a hundred years; he has (also) a hundred powers 
and a hundred senses. (By thus repeating above a hundred verses) the 
Hotar thus puts the sacrificer in (the possession of his full) life, strength, 
and senses. 

20 . 

(The Haihsavati Verse or the Tdrh$ya Triplet to be Repeated in the 
Dilrohawway. Explanation of both the Haihsavati and Tarkqya.) 

He repeats the Durohanam as if he were ascending (a height). For the 
heaven-world is difficult to ascend ( durohaijam ). He who has such a 
knowledge ascends to the celestial world. 

As regards the word ddrohariam, that one who there burns (the sun) 
has a difficult passage up (to his place) as well as any one who goes there 
(i. e., the sacrificer who aspires after heaven). 

By repeating the Durohanam, he thus ascends to him (the sun). 

He ascends with a verse addressed to the haiiisa (with a harrisavati.) , ‘ 
(The several terms of the [ 294 ] haih savail are now explained). This 
(Aditya, the sun) is “ the swan sitting in light.” He is the “ Vasu 
(shining being) sitting in the air.” He is the “Ilotar sitting on the Vedi.” 

*' The number fifty-one or fifty-two depends on the circumstance that of the Nivid 
hymn, indrasya nu viryani, either eight or nine verses might be recited before the 
insertion of the Nivid. The rule is that at the midday iibation the Nivid should be inser¬ 
ted after the first half of the hymn has been exceeded by about one verse. The song 
in question has fifteen verses. The insertion can, therefore, not take place before the 
eighth, and not after the ninth. 

11 This verse forms the Dfirohana mantra. Its repetition is described by ASval. 
Sr. S. 8, S, in the followin way : 

after having called s'oms&vom, he should repeat the 
verse haHiiah suchifud ( 4 , 40, 5) in the Durohana way first by padas, then by half verses, 
then taking three padas together, and, finally, the whole verse without stopping, and 
conclude (this first repetition) with the syllable om. Then he ought to repeat it again, 
commencing with three padas taken together, then by half verses (and ultimately) by 
padas, which makes the seventh repetition (of the same verse). This is the Dfirohanam. 
See Ait. Br. 4, II. The Maitr&varuna has it to ropeat always on the sixth day of the 
Abhiplava Salahas. On the Visuvan day it is repeated by the Hotar. The haihsavati 
forms part of a hymn addressed to Dadhikrdvan, which is a name of the sun; haihta, i, e., 
swan, is another metaphorical expression for “ sun." 
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He is the “guest sitting in the house.” He is “sitting among men."’ 
He “ sits in the most excellent place ” ( varasad ), for that place, in which 
sitting, he burns, is the most excellent of seats. He is “ sitting in U'uth ” 

( ritasad). He is “ sitting in the sky ” {vyomasad), for the sky is among 
the places that one where sitting he burns. He is “ born from the 
waters ” (abjd), for in the morning he comes out of the waters, and in the 
evening he enters the waters. He is “ born from cows ” ( gojd ). He is 
“ born from truth.” He is “ born from the mountain ” (he appears on a 
mountain, as it were, when rising). He is “ truth ” ( pitam ). 

He (the sun) is all-these (forms). Among the metres (sacred verses) 
this (hamsavatt verse) is, as it were, his most expressive and clearest form. 
Thence the Ilotar should, wherever he makes the Durohanam, make it 
with the Hamsavati verse. 

He who desires heaven, should, however, make it with the Tarksya 
verse (10, 178, 1). For Tarksya showed the way to the Gayatrl when 
she, in the form of an eagle, abstracted the Soma (from heaven). When 
he thus uses the Tarksya (for [295] making the Durohanam), he does 
just the same as if he were to appoint one who knows the fields as his 
guide (when travelling anywhere). The Tarksya 19 is that one who 
blows (t. e., the wind), thus carrying one up to the celestial world. 

The Tarksya hymn is as follows :)—(1) “ Let us call hither to (oui) 
“ safety the Tarksya, that horse instigated by the gods, (the horse) which 
“ is enduring, makes pass the carriages (without any impediment), which 
“ keeps unbroken the spokes of the carriage wheel, which is fierce in battle 
“ and swift.” 

He (the Tarksya) is the horse (vaji) instigated by the gods. He is 
enduring, makes pass the carriage (without any impediment); for he 
crosses the way through these worlds in an instant. He keeps the spokes 
of the carriage wheel unbroken, conquers in battle (pritanaja being 
explained by pritandjit). By the words, “ to (our) safety,” the Hotar 
asks for safety. . By the words, “let us call hither the Tarksya,” he thus 
calls him. 

(2) “ Offering repeatedly gifts (to the Tarksya) as if they were for 
“ lndra, let us for (our) safety embark in the ship (represented by the 
“ Durohanam) as it were. (May) the earth (be) wide (to allow us free 
“passage). May we not be hurt when going (our way) through you two 
“ (heaven and earth) who are great and deep (like an ocean).” 

” It ia often identifled with the Cariula, i. <?., the celestial eagle. According to Naigb. 
1,14, it means “ horse." Whether it is a personification ofthosun>as is assumed in the 
Samskfit Dictionary of Uoohtlingk and ltoth, iii, page 310, is very doubtful to mo 
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By the words, “ for safety,” lie asks for safety. By (he words, “let 
us embark in the ship,” he thus mounts him (the Tarksya), in order 
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after heaven, the Mo tar ought to repeat (the Durohanam) without making 
the descent (in the way described, by stopping first after three padas, 
Ac.) They (thus'' conquer only the celestial world, but they cannot »stay 
long, as it were, in this world. 

Hymns in the Tristubh and Jagati metre are mixed to represent a 
pair. For cattle are a pair ; metres are cattle. (This is done) for obtaining 
cattle. 

22 . 

{To What the Visuvan Day is like■ Whether or not the tSastras of the 
Visuvan Day are to he Repeated on other Days during the Sattra also. On 
the Merit of Performing the Visuvan Day. On this Day an Ox is to he 
Immolated for Visvakarma.) 

The Visuvan day is like a man. Its first half is like the right half 
(of a man) and its latter half like the left half. This is the reason that it 
(the performance [298] of the six months’ ceremonies following the 
Visuvan day) is called the “ latter ” (half). 

The Visuvan day is (just as) tko head of a man whose both sides are 
equal. 12 Alan is, as it were, composed of fragments {hidalaj. That is the 
reason that even here a suture is found in the midst of the head. 

They say, He ought to repeat (the recitation for) this day only on the 
Visuvan day. 23 Among the Sastras this one is Visuvan. This rfastra 
(called) Visuvan is the equator (visuvan). (By doing so) the sacrificers 
become vi.pt vat {i.e., standing like the head above both sides of the body) 
and attain to leadership. 

But this opinion is not to be attended to. He ought to repeat it 
(also) during the year (the Sattra is lasting). For this Ssastra is seed. 
By doing so, the sacrificers keep their seed (are not deprived of it) during 
the year. 

For the seeds produced before the lapse of a year which have required 
(for their growth) five or six months, go off (.have no productive power). 
The sacrificers will not enjoy them (the fruits which were expected to 
come from them). But they enjoy (the fruits of) those seeds which are 
produced after ten months or a year. 

17 Tho term in the original is prabuhuk, which appears to moan, literally, measured 
by the length of arms (which both aro equal). Say. explains it in tho following way : 

f$i|j 

** That is to say, tho performance of tho Visuvan day must bo distinguished from 
that of all other days of the Sattra. The Mabadivakirtyam Sfiman, tho Dflrohanam, &e , 
ought to bo peculiar to it. Alias here clearly means “ the performance of the ceremonies,” 
or more especially tho “ bastras required for tho Soma day.” 

M This is implied in the term upo, meaning, “ in addition.” 
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C299J Therefore, the TIotar ought to repeat the (fSastra for the) 
Visuvan day during the year (also). For this day’s Bastra is the year. 
Thos$ who observe this day’s performance (during the year) obtain the 
(enjoyment of the) year. 

The sacrificer destroys, by means of the Visuvan day’s performance, 
during the year, all consequences of guilt (pdpman). 

By means of (tho performance of the Sattra ceremonies in) the months 
(during which the Sattra is lasting), lie removes the consequences of guilt 
from his limbs (the months being the limbs of the year). By means of 
the Visuvan day’s performance during the year he removes the conse¬ 
quences of guilt from the head (the Visuvan being the head). He who 
has such a knowledge removes, by means of the Visuvan day’s perform¬ 
ance, the consequences of guilt. 

They ought (on the Mahavrata day) to kill for the libations an ox for 
Visvakarman (Tvastar), in addition (to the regular animal, a goat, required 
for that occasion); it should lie of two colours, on both sides. 

Indra, after having slain Vjitra, became Visvakarman. Prajapati, 
after having produced the creatures, became (also) Visvakarman. The 
year is Visvakarman. 25 Thus (by sacrificing such a bullock) they reach 
Indra, their own Self, Prajapati, the year, Visvakarman (i.e., they remain 
anited with them, they will not die), and thus they obtain a footing in 
Indra, in their own Self (their prototype), in Prajapati, in the year, in 
Visvakarman. He who has such a knowledge, obtains a firm footing. 


[300] FOURTH CHAPTER. 

(The Doddasaha Sacrifice. Its Origin, and General Rules for its Fei'form- 
ance. 'The Initiatory Riles.) 

23. 

(Origin of the Dvadasaha. Its Gdyatri Form.) 

Prajapati felt a desire to create and to multiply himself. He under¬ 
went (in order to acoomplish this end) austerities. After having done so, 
he perceived the Dvadasaha sacrifice (ceremonies to be) in his limbs and 
vital airs. He took it out of his limbs and vital airs, and made it twelve¬ 
fold. He seized it and sacrificed with it. Thence he (Prajapati) was 
produced (i.e., that form of his which enters creatures, his material body). 
Thus he was reproduced through himself in offspring and cattle. He who 

” Visvakarman means " who does all work,” Generally, the architect of the gods la 
meant by the term. 
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has such a knowledge, is reproduced through himself in offspring and 
cattle. 

Having the desire to obtain, through the Gayatri, throughout the 
Dvadasaha everywhere, the enjoyment of all things, (he meditated) how 
(this might be achieved.) 

(It was done in the following way.) The Gayatri was at the 
beginning of the Dvadasaha in (the form of) splendour, in the midst of 
it, in (that of the) metre, at. its end in (that of) syllables. Having pene¬ 
trated with the Gayatri the Dvdda4Aha everywhere, he obtained the 
enjoyment of everything. 

lie who knows the Gayatri as having wings, eyes, light, and lustre, 
goes by means of her, being possessed of these things, to the celestial 
world. 

The DvA.diGA.ha (sacrifice) is the Gayatri with wings, eyes, 
light, and lustre. The two wings (of the Dvadasaha) are the two 
Atiratras which are at the beginning and end of it (lit., round 
about). The two Agnistomas (within the two Atiratras) are the two 
[301] eyes. The eight Ulcthya days (between the Atiratra and 
Agnistoma at the beginning, and the Aguistoina and Atiratra at the 
end) are the soul. 

He who has such a knowledge, goes to heaven by means of the 
wings, the eyes, the light, and lustre of the Gayatri. 

24. 

(0)i the Different Parts , and the Duration of the DvMa'saha Sacrifice. 

On the Brihati Nature of this Sacrifice. The Nature of the Brihati.) 

The DvfulnsAba consists of three Tryahas (a sacrificial performance 
lasting for three days) together with the “ tenth day ” and the two 
Atiratras. After having undergone the Diksa ceremony (the initiation) 
during twelve days, one becomes fit for performing (this) sacrifice. 
During twelve nights he undergoes the Upasads 1 (fasting). By means of 
them, he shakes off (all guilt) from his body. 

Ho who has such a knowledge, becomes purified and clean, and 
enters the deities, after having during (these) twelve days been born anew 
and shaken off (all guilt) from his body. 

The Dvadasaha consists (on the whole) of thirty-six days. The 
Brihati has thirty-six syllables. The Dvadasaha is the sphere for the 
Brihati (in which she is moving). By means of the Brihati, the gods 

1 He keeps fclio fasting connected with the TJpasad ceremony. At this occasion he 
must live on milk alone. Tho Upasads are, at the Dvfldasaba, performed during four days, 
on each day thrice, that makes twelve. See about them 1, 25. 



obtained (all) these worlds ; for bv Ion syllables tlioy reached this world 
(the earth), by (other) ten they reached the air, by (other) ten the sky, by 
iour # they reached the four directions, and by two they gained a firm 
footing in this world. 

[302] He who has such a knowledge, secures a firm footing (for 
himself). 

About this they (tire theologians) ask, How is it, that this (particular 
metre of thirty-six syllables) is called Brihati, i.c., the great one, there 
being other metros which are stronger, and exceed the (Brihati) in 
number of syllables ? (The answer is) it is called so on account of the 
gods having reached by means of it (all) these worlds, by ten syllables, 
this world (the earth), Ac. He who has such a knowledge, obtains any¬ 
thing ho might desire. 

25. 

(Prajapati I instituted the Dvddnsaha. The Nature of this Sacrifice. By 
Whom it should he Performed.) 

The Dvadns'fiha is PrajApati’s sacrifice. At the beginning, Prajapati 
sacrificed with it. Tie said to the Seasons and Months, “ Make me sacri¬ 
fice with the Dvftdnsaha (?)t\, initiate me for this sacrifice).” 

After having performed on him the Diksa ceremony, and pre¬ 
vented him from leaving (when walking in the sacrificial compound) they 
said to him, “Now give us (first something), then we shall make the 
sacrifice.” He granted them food, and juice (milk, Ac.). Just this juice 
is put in the Seasons and Months. 

When he granted them that, then they made him sacrifice. This 
is the reason that only the man who can afford to give something is fit for 
performing this sacrifice. 

When receiving his gifts, they (the Seasons and Months) made him 
(Prajapati) sacrifice. Thence must he who receives gifts, sacrifice for 
another. Thus both parties succeed those who, having such a knowledge, 
bring sacrifices for others, as well as those who havejthem performed for 
themselves. 

[303] The Seasons and Months felt themselves burdened, as it were 
(with guilt), for having accepted at the DvAdasfaha (which they performed 
for Prajapati) a reward. They said to Prajapati, “Make us (also) 
sacrifice with the Dvadatfaha.” He consented an^ said to them, “Become 
ye initiated (take the DiksA)!” The deities residing in the first (the so- 
called bright) half of the months first underwent the Diksa ceremony, 
and thus removed the" consequences of guilt, Thence they are in the 
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daylight as it were ; for those who have their guilt (really) removed, are 
in the daylight, as it were (may appear everywhere). 

The deities residing in the second half (of the months) afterwards 
underwent the Diksil. But they (could) not wholly remove the evil 
consequences of guilt. Thence they are darkness, as it were ; for those 
who have their guilt not removed are darkness, as it were (comparable 
to it). 

Thence he who has this knowledge ought to have performed hi9 
I)iksa first and in the first half (of the month). He who has such a 
knowledge, thus removes (all; guilt from himself. 

It was Prajfipati who, as the year, resided in the year, the seasons, 
and months. The seasons and months thus resided (also) in Prajfipati as 
the year. Thus they mutually reside in one another. He who has the 
Dvadasfiha performed for himself resides in the priest (who performs it 
for him). Thence they (tho priests) say, “ No sinner is fit for having 
the Dvadasffiha sacrifice performed, nor should such an one reside in me.” 

Tho Dvadasfiha is the sacrifice for the first-born. He who first had 
the Dvadaslaha performed (became) tho first-borii among the gods. It 
is the sacrifice for a leader (a sreqtlia). He who first performed it (be¬ 
came) the leader among the gods. The first-born, [304] the leader (of his 
family or tribe) ought to perform it (alone); then happiness lasts (all the 
year) in this (the place where it-Is performed). 

(They say) “ No sinner ought to have the Dvadasbiha sacrifice 
performed ; no such one should reside in me (the priest).” 

The gods (once upon a time) did not acknowledge that Indra had 
the right of primogeniture "and leadership. He said to Brihaspati, 
“Bring for me the Dvadadaha sacrifice.” He complied with his wish. 
Thereupon the gods acknowledged Indra’s right of primogeniture and 
leadership. 

He who has such a knowledge, is acknowledged as the first-born 
and leader. All his relations agree as (to his right) to tho leadership. 

The first three (Soma) days (of the Dvadasfiha) are ascending (i.e., 
the metres required are from the morning to the evening libation 
increasing in number); the middle three (Soma) days are crossed, ( i. e., 
there is no regular order of increase nor decrease in the number of 
syllables of the metres); the last three (Soma) days are descending (i.e., 
the number of syllables,of the metres from the morning to the evening 
libations is decreasing). 8 

’ Hero are tho nine principal days of the DvSdasaha sacrifice mentioned. They 
constitute the Navamtra, i.e., sacrifice lasting for nine nights (and days). It consists of 



207 


On account of the (metres of the) first three days (tryaha) being 
ascending, the fire blazes up, for the upward region belongs to the 
fire. • On account of the (metres of the) middle three days being 
crossed, the wind blows across ; the wind moves across (the other 
[305] regions), and the waters flow (also) across ; for the region which 
is across (the others) belongs to the wind. On account of (the metres of) 
the three last days being descending, that one (the sun) burns downwards 
(sending his rays down), the rain falls down, (and) the constellations (in 
heaven) send (their light) down. For the region which goes down belongs 
to the sun. 

The three worlds belong together, so do these three Tryahas. 
These (three) worlds jointly shine to the fortune of him who has such a 
knowledge. 

26. 

(When the Diksd for the Drddakaha i.% to tie Performed. The Animal for 
Prajdpati. Jamadagni Samidhcni verse* required. The Puroddsa for 
Vdyu. On Some Peculiar Rite when the Dcddasilha is Performed as a 
Sattra.) 

The Diksa went away from the gods. They made it enter the 
two months of spring, and joined it to it ; hut they did not get it out (of 
these months for using it). They then made it subsequently enter the 
two hot months, the two rainy months, the two months of autumn, and the 
two winter months, and joined it to them. They did not get it out of 
tho two winter months. They then joined it to the two months of 
the dewy season (fsitfira) ; they (finally) got it out of these (two months 
for using it). 

He who has such a knowledge, reaches any one he wishes to reach, 
but bia.enemy will not reach him. 

Thence the sacrificer who wishes that, the Diksa for a sacrificial 
session 3 should come (by itself) to him, should have the Diksa rites 
performed on himself [306] during the two months of the dewy season. 
Thus he takes his Diksa when the Diksa herself is present, and receives 
her in person. 

(The reason that he should take his Diksa during the two months 

throo Tryahi is, i.c., three days' performance of the Soma saerifieo. The order of'metres 
oil tho first throe days is, at the morning libation, Gayatri (twenty-four syllables); 
at tho midday libation, Tristubh (forty-four syllables*; at the evening libation, Jagati 
(forty-oight syllables). On the middle three* days tho order of metros is, Jagati, Gayatri,' 
and Tristubh, and on Hie last throe days, TrNtubh, Jagnti, and GAvatri. 

•The Dvadas&ha is regarded as a Smttra or session. The initiation for the per¬ 
formance of a Sattra is a Sattra diksfi. 



n[ the dewy season is) because both tame and wild animals are, in 
these two months (for want of green fodder), very thin and show only 
bones, and present in this state the most vivid image of the Diksa* (the 
aim of which ceremony is to make the sacrificer lean by fasting). 

Before he takes his Diksa, he sacrifices an animal for Prajapati. 
For (the immolation of) this (animal) he ought to repeat seventeen Sami- 
dheni 4 verses. For Prajapati is seventeen-fold. (This is done) for 
reaching Prajapati. Apri verses which come from Jamadagni are 
(required) for (the immolation of) this animal. About this they say, Since 
at (all) other animal sacrifices only such Apri verses are chosen as are 
traceable to the Risi ancestors (of-the sacrificer), why are at this (Prajapati 
sacrifice) only Jamadagni verses to be used by all ? (The reason is) The 
Jamadagni verses have a universal character, aud make successful in 
everything. This (Prajapati) animal is of a universal character, and 
makes successful in everything. The reason that they use (at that occasion) 
Jamadagni verses, is to secure all forms, and to be successful in every¬ 
thing. 

The Purodasfa belonging to this animal is Vayu’s. About this they 
ask, Why does the Furodnsa, which forms part of the animal sacrifice,', 
belong to Vayu, whilst the animal itself belongs to another deity (Prajapati)? 
(To this objection) one ought to reply, Prajapati is the sacrifice ; (that 
Purodasa is given to Vayu), in order to have the sacrifice performed 
without auy mistake. Though this [307] Purodnsa belongs to Vayu, it" 
is not withheld from Prajapati. For Vayu is Prajapati. This has been 
said by a Risi in the words, paiamannh prajdpatih (9, 5, 9), i.e. t Praj&pati 
who blows. 

If the Dvadas'aha be (performed as) a Sattra, then the sacrificers 5 
should pui all their several fires together, and sacrifice in them. All 
should take the Diksft, and all should prepare the Soma juice. 

lie concludes (this sacrifice) in spring. For spring is sap. By 
doing so, he ends (his sacrifice) with (the obtaining of) food (resulting 
from the sap of spring). 

27. 

(The Rivalry of the Metres. The Separation of Heaven and Earth. They 
Contract a Marriage. The Santa Forms in which they are Wedded to one 
another. On the Black Spot in the Moon. On Popi and Osa.) 

Each of the metres (Gayatri, Tristubli, and Jagati) tried to occupy 

‘See I, t. 

1 At a Sattra or sacrificial session ail the sixteen priests in their turn become 
sacrificers. They perform the ceremonies for one another. 



